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This thesis constitutes a comparative study on the politicai thought, more

speeifically the idea of statehood, of two contemporary seholars of Islam from Pakistan

and Indonesia. The IWO scholars under discussion are Abul A'lâ Mawdüdi and

Mohammad Natsir who propose fundamentaIist and modemist approaches respeetively.

In spite of theic differences, they hold a similar viewpoint on the inseparability of

politics and religion. In other words. they reject that religious and state mattcrs are

sharply separated. They believe that the state is an important means to guarantee that

Islamie law is operative in society. Both Mawdüdi and Natsir share views on divine

sovereignty, the form of state. the shariCa as the source of state law. the principlc of

shiirii. and the titIe of the head of state. However, they disagree on the form of state,

nationalism, the politicai party system, and the definition ofcitizenship.

This study concludes by showing that though they differ on many details of an

Islamic state, in generai principles they share more simiIarities than differences. In their

differences, Mawdüdi's views can be described as ideaIistic, rigid, and

uncomprornising, whereas Natsir's views are more realistic, flexible, and compromising.

However, neither of them present comprehensive or detailed concepts of an Islamic

state, whieh are fully applicable to their respective countries or to other parts of the

Muslim world.
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RESUME

Auteur : llzarnudin Ma'mur

Titre : Les opinions d'Abul Nia Mawdüdi et Mohammad Natsir concernant

l'étatisme: Une analyse comparative.

Departement: Institut des Etlldes Islamiques, Université Me GiIl

Diplome : Maîtrise ès Arts

Ce mémoire propose une étude comparative de la pensée politique, en particulier

la notion de'étatisme telle que perçut' par deux intelleetuels musulmans contemporains

de'origine pakistanaise et indonésieMe. Ces penseurs dont il est ici fait mention sont

Abul A'la Mawdüdi et Mohammad Natsir qui respectivement proposent des approches

intégriste et moderniste. En dépit de leur différence d'opinions, ces auteurs partagent le

même point de vue concernant l'union de la politique et de la religion. En d'autres

termes, ils rejetten l'idée que les questions religieuses et étatiques soient distinctes. Ils

considérent que l'état est un outil important garantissant que la loi islamique est

opérationelle au sein d'une société musul:nane. Mawdüdi et Natsir partagent les

mêmes opinions concernant la souveraineté divine,le nom de l'état, la shari'a en tant

que source de la loi du pays, le principe de la shiiriï ainsi que le titre du chef d'état.

Cependant, ils ne s'entendent pas à propos de la forme que doit adopter l'état, le

nationalisme, le système des partis politiques ainsi que la définition de la citoyenneté.

Cette recherche se termine en démontrant que malgré que ces deux auteurs

divergent d'opinions sur de nombreux détails reliés à un état islamique, il n'en demeure

pas moins qu'en général, ces auteurs partagent. beaucoup plus de similarités que de

différences. Dans leurs divergences, les opinions de Mawdüdi pourraient être qualifiées

de'idéalistes, rigicles et intransigentes alors que les idées de Natsir sont beaucoup plus

réalistes, flexibles et tolérantes. Toutefois, aucun d'entre eux présente des concepts

globaux et détaillés de l'état islamiques et qui sont applicables en totalité dans leurs

pays respectifs ou ailleurs dans le monde musulman.
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• NOTE ON TRANSLITERATION AND SPELLING

-rhrougho\lt this stUdy 1endeavor to employ Arabic transliteraLion prepared by

the Instituteof !slamic Studies. McGill University. for names. title5. and terms in Arabic.

oth..'l"Wise mentioned. So far as the lndonesian language IS concerned. for the sake of

consistency and ease of pronunciation by those who unfamiliar with lndonesian name<! and

terms. 1have tried whe11ever possible ta avoid using pre-1972 spelling of lndonesia words.

This means that woros which used ta use the diphthong oe. are now spelt with sinlple u.

i.e.. Soekarno becomes Sukarno ::)imilarly dj is sinlplified ta j. i.e.. Djakarta becomes

Jakarta: while j becomes y ,i.e.. Jajasan becomes Yayasan. However, in cases where a

person's or organization name employs the old spelling, the modem system is employed

throughout the stu<ly witb severa! exception.

Arabic

..
~

,;;.

....
~

~

~

~

~

~

~

V'
•

V'

•

lndonesian

b b

t t

th ts

j j

.b h

th th

d d

db dz

r r

z z

s s

sh sy



~ ~ sh

• ~ c! dl

J. ~ th

Jo ?= dh

t.
t gh gh

...; f f

~ q q

~ k k

J l

r m m

V a a

• h h

J w w

~ y y

• a/a[ h

To indicace JO!!g vowels of ( ,," .~ •T ) these are typed by usiag the Bars above

charaeters : i. i and 'Ù •

•
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INTRODUCTION

The firsl half of the twentieth century but especially the years following the

end of the Second World War, saw the independence of a large number of Muslim

countrics, including Indonesia1 and Pakistan.2 The politicians. intellectuals, and the

rcligious elite of these newly established -:ountries were now faced with the

challenges of state-building, of pursuing the aspirations of the people, and of

securing their material and spiritual welfare. Sorne ofthe politicians and intellectuals

tended to inùtate or just to follow the policies of their previous colonial rulers, while

sorne others endeavored to make Islam the basis of the policies of the new state.

Mawdüdï in Pakistan and Natsir in Indonesia are the most prorninent

membcrs of the second category, which offered Islam as the foundation of their

respective new states. Their political ideas, and more specifically their ideas relating

to Islam and statehood. are ,,'te main concem of this study. The main sources

conceming Mawdüdi used in this study are lirnited to primary and secondary works

available in English. Whereas in exarnining Natsir's ideas. bath primary and

secondary sources wrinen in Bahasa Indonesia and English are used.

There is no dearth of seholarly works (in the form of books. dissertations

and articles) on the lives and thought of Mawdüdi and Natsir and on the political

1Afler bcing a Duteh and Japanese colony for almost 350 yems. Indonesia,
cspccially ilS main Island, Java, finally proclaimed ilS independence on 17th of
August, 1945 with Ir. Sukarno and Ors. Moch. Hatta as the filSt president and vice
president, respcctivcly. The ncwly bom country was nanied li:~ Rcpublic of
Indoncsia and dcclared Pancasila as ilS state philosophy.

2Pakistan achieved ilS indcpcndence on August 14. 1947 with Mohammad
Ali Jinnah as the fllSt govcmor-gcncral. The country was named the Rcpublic of
Pakistan. but in 1956 it was dcclared to bc the Is1amic Rcpublic of Pakistan. The
rcgions comprising Pakistan wcrc undcr British colonial role for almost !Wo
centuries.
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parties whieh they joined and headed. Among the long list of writings on Mawdüdi,

sorne relevant to our topie were written by Ahmad.3 Ahmad and Ansari,4 Nasr.5

Bahadur.6 MeDonough.7 Haq,8 and Hashimi.9 On Moharnmad Natsir and the

political party he joined. most of the writings are in Bahasa lndonesia and only sorne

in English. To cite a few: Mohammad Natsir: Kenang-kenangan dan Perjuangan,lO

Mohammad Natsir: Pesan dan Kesan,11Revelation and Revolution: Natsir and the

Panca SiIa,12Masjumi: Its Organization, Ideology. and PoliticaI RoIe in Indonesia,l3

and the most reeent study is Modenisme dan FundamentaIisme DaJam Politik Islam:

Satu Kajian Perbadingan Kes Parti Masjumi di Indonesia dan Jamii'at-i Isliim; di

3Saycd Riyaz Ahmad, Mawdüdi and Is/amie SUlle (l.:Ihore:
Publishing, 1976).

People

•

4Khurshid Ahmad and zafar Ishaq Ansari, cd. Is/amie Pcrspcerive: Srudios in
Honour of Sayyid Abul A 'Iii Mawdüdi (London: The Islamie Foundation, 1986).

SSeyycd Vali Reza Nasr, The Vanguard of Is/amie Revolurion: The J:Jmii'at-i
lsliimi of Pakistan (Berkeley: University of Califomia Press, 1994).

6Kalim Bahadur, The Jamii'at·i lsliimi : Poliriea/ Thought ,",d Polirieal
Aerion (New Delhi: Chetana Publications, 1977).

7Sheila MeDonough. Muslim Ethics and Modcmiry: A Compararive Srudy of
the Ethical Thoughl of Sayyid Al;uniid Khiin and Mawlana Mawdüdi (Waterloo:
Wilfrid Laurier University Press. 1984).

8Farhat Haq, "!slamie Reformism and the Slale: The Case of the Jamii'at-i
!sliimi of Pakistan." (Unpublishcd Ph.D. disscrtarion, Comell University, Ithaca,
1988).

9Abdul Hafcez Hashimi:'Mawdüdi's Politica1 Thought from 1932-1947 and
Ils Crilies," (Unpublishcd MA thesis. Inslitute of Islamic Studies. McGilI
University. Montrea1. 198\)

lOyusuf Abdullah Puar, cd. Moh:Jmmad Natsir: Kenang-kenangan d:Jn
PcsjUJUIgan (Jakarta: PustaIca Antara, 1973).

IlLukam Falhullah Rais. et al., cds. Mohammad Natsir: Pcsan dan Kcsan
(Jakarta: Bulan Bintang. 1989).

12Petcr Burns. Revclarion and Revalurion: Natsir and the Panca Sila
(Townsville: James Cook University of NOM Queensland. 1981). It should be notcd
hcre that in the sake of consistency and common fonna1 usage, the ward "Panca Sila"
or "Pantja Sila" will be refcrred in Ibis slUdy by pUll,lIIn·

13Deliar Nocr. "Masjumi: Ils Organizalion, Ideology, and Polilica1 Role in
Indonesia," (Unpublished MA lhesis. Cornell University. Ilhaca. 1960).
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Pakistan (1940-1960).14 However, no attempt has been made so far to compare the

works of the two, and specifically their ideas conceming the concept of an Islamic

state.

This is the fICSt comparative study ofMawdüdï and Natsir's political thought

and il highlights similarities and differences between them. Since both scholars

were relatively contemporary and operated in somewhat similar socio-political

conditions in their respective colonized and post-colonial countries, this study

explores how each of them responded to prevailing political challenges and how

each endeavored to solve problems faced by Muslims and non-Muslims in their

countries.

Our focus is on the ideas of Mawdüdï and Natsir with reference to their

concept of statehood, and their elaboration of the Islamic basis of the state. The

participation of Mawdüdï in the process of constitution making in Pakistan and

Natsir' s involvement in the Indonesian Constituent Assembly debates on the

formulation of the basis of the state will be specifically taken into account. We have

then compared and contrasted the !Wo in order to assess the impact of their ideas and

activities on their respective societies.

This thesis is divided into three chapters. The f11'St chapter covers the

background and biographies of both Mawdüdï and Natsir with special emphasis on

their inteUectuai development, by reviewing their important works. The second

chapter comprises a discussion of their respective socio-political thought against the

backdrop of social and political developments jn their respective countries. This

includes their involvement in their respective independence movements, their

concept ofstate, their participation in the constitution making of their countries, their

activities in the post-independence era. and their raies in the political organizations to

t4Yusril Ihza, Modenisme dan FundamentaIisme DaJam Po/itik Islam: Saw
Iûjian Petbadingan Kes PIIlti Masjumi di Indonesia dan Iamf'al-i IslimI di Pakistan
(1940-1960) (Unpublished Ph.D. dïssenalion, Universiti Sains Malaysia, 1993).
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which they belonged. Finally, an analytical evaluation and comparison of both

Mawdüdi's and Natsir's ideas on an ideal state is undertaken in the third part.

This study is significant because Mawdüdï and Natsir were both very

prominent figures whose influence and popularity were. to sorne extent, not limited

to their countries, but also because their thought is still very relevant to present-day

Pakistan and Indonesia. The main contribution of this thesis. however, lies in il~

being a comparative study of the political issues confronting two Muslim societies

-Pakistan and Indonesia- seen through the eyes of Sayyid Abul Nia Mawdiidî and

Mohammad Natsir. Since this is a preliminary study, hopefully this will eventually

motivate researchers to study and elaborate further on other aspects of both scholars'

works and thought.
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CHAPTER ONE

BIOGRAPHICAL AND INTELLEcruAL BACKGROUND

A. Mawlini Mawdlldi : His Life and Works

1. Mawdüdi's Life

When traeing the Indo-IsI3nÙc history of the Sub-continent, one will undoubtedly fmd

that there have been many great Muslim scholars such as Mul;1ammad Iqbal (1877-1938),

Khalifa cAbdul l;Iakim, Mul;1ammad Asad. and Abul Nia Mawdüdi. 1 to mention ooly a

view, who have been concemed with the political discourse of Islam; Mawdüdi is one of the

most prominent among them. His political ideas and expositions. especially conceming the

statehood in Islam, are the most recent and complete.2 Predicting the place ofMawdüdi in the

history of the IsI3nÙc movement in Pakistan. Charles J. Adams says that : "Whenever the time

comes for the religious history of Islam in the twentieth century to be written, Mawdüdi's

name will unquestionably have a prominent and an honored place in its pages."3

Sayyid Abul Nia Mawdüdi was bom on September 25. 1903. in Aurangabad, a well

known town in the former princely state of Hyderabad, Deccan, presently Andhara Pradesh,

India.4 He was the third of three brothers. His family is said to have had a long association

with Sufism and they trace their family tree to a renowned leader of the Chishti Sufi order.

Khwaja Qutb al-Din Mawdüdi, from whom the Mawdüdi family name was probably derived.

lSec MuI;lammad Iqbil, The P.econst1lJction of Re1igious Thougbt (Lahore: The Institue
of lslamic Culeure, 1986); M. Aziz Ahmad, IqbaJ and che Recent Exposition of Islamic
Politica1 Thougbt (Lahore: Sb. Muhammad Ashraf. 1950, 3n1 cd., 1m); Parveen Ferouz
Hassan, The Politica1 Philosophy of IqbaJ (Lahore: Pub\isher United, 1970; Kha1ifa 'Abdul
1;Iakim, Islamic Ideology (Lahore: The lnstitute of ls1amic Cu1eure, 1951, 3n1. ed., 1965); and
Mul;lammad Asad, The Principles of Scare and Government in Islam (Gibraltar: Dar al
Anda1üs, 1961, 3n1. cd., 1980).

2Hamid Enayat. Modem IsIamic Thougbt (Austin: University of Texas Press. 1982),
p.l02; Munawir Sjadza1i , Islam and Govemmenca1 System (Jakarta: INIS, 1991), p.lI3; and
lshliaq AI:uned. The Concept of IsIamic StItC: An Analysis of che Ideologica1 Conrroversies in
Pakiscan (London: Fcances Plinier, 1987), p.7.

3Chacles J. Adams. "Mawdiidi and the lstamic StItC." in John L Esposito, cd. Voices
of R~nc Islam (Oxford: Oxford University Press. 1983), p.99.

4Khunhid Ahmad and Zafar Ishaq ~, cds. MawdiJdi : An Inrroduction to His 1ife
and Thougbt (London: The lstamic Foundation, 1986), p.6.
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Moreover, the name of Abul A'Ia: Mawdüdï itself was once used by one of his greal

ancestors, Abul A'Ia: Mawdüdï (d.1529) who had arrived in the lndo-Pakistan subcontinenl

from Cbisht, near Heral, Afghanistan, in the fifteenth cenlury.5 His father, Sayyid Al;unad

ijasan Mawdüdï (1855-1920), was a lawyer who abandoned his profession when he realized

thal many aspects of bis job were contradictory 10 lslamic principles as he believed them.6

Thereafter,ijasan devoted himself 10 a life of piety and look 10 the Sufi path.

Mawdüdï received a traditional education al home, wbich also included the study of

severallanguages such as Urdu, Persian, and Arabic as well as the lslami: sciences such as

Qadith, fiqh, and the Qur'an. ln spile of the facl thal Mawdüdï's father was a contemporary of

Sir Sayyid Al;unad Khan? (1817-1898) and had pursued bis sludies al the Muhammadan

Anglo - Orienlal College (M. A. O. College) in Aligarh and later al the law school in

Allahabad, Mawdüdï was deprived of even such basic modern subjects like English,

mathematics, and biology.SThis was due 10 the facl that ijasan wanled bis son 10 become a

maulvi or theologian. Therefore, Mawdüdï was prevented from being influenced by Western

culture and weltanschauung. About bis father's involvement in shaping bis carly inlellectual

developrnent, Mawdüdï wrote:

5Al:imad and An~ari, Mawdüdi: An Inuoduction, p.6; Masudul Hasan, Sayyid Abu/
A'/if Mawdüdi and His Tbought , Vol. 1 (Lahore: Islamic Publications, 1984), p.3, and Syed
Asad GUani, Mawdüdi: Thought and Movement (Lahore: Islamic Publications, 1984), p.22.

6Sayed Riaz Ahmad, Mau/ana Mawdüdi and the Is/amic State (Lahote: People',
Publisbing House, 1976), p.21.

7Al:imad Khan, educational reformer and religious thinker, was well-known as the firsl
advocale of the Islamic modemism in the Subcontinenl, afler Shih Wall Allih (1703-1762). He
believed that Islam should be reinterpreted in line with modem times. Moreover, he was
convinced that the best of Western civilization could and should be assimilaled by Muslims,
because Islam, if properly understood was not opposcd to Western civilization. To impan his
ideas, he established the first modem Islamic educational institution in India, called the Anglo
Muhammedan-Oriental College at Aligarh, in 1875; later developcd into a University. For a
comprehensive and substantial discussion on Al:imad Khin and bis thoughl, see Aillf !:Iusain
!:Iili, I;layift-i Jivid: A Biographicaf Account of Sir Sayyid. Translated by K.H. Qadiri and
David J. Matthew. (Delhi: Idarah-i Adabiyat, 1979); J. M. S. Baljon, The Reforms and
Religious ldeas of Sir Sayyid ~ad Kh6IJ (Leiden: EJ. Brill, 1949); Basbir Al:imad Dar,
Religious Thought of Sayyid ~ad Kh6IJ (Lahore: Institute of Islamic Culture, 1957, reprint
1961); and Hafeez Malik, Sir Sayyid ~ad Khin and Muslim Modernization in India and
Pakistan (New York: Columbia University Press, 1980).

SCf. Charles J. Adams , U Mawdlldi and the Islamic State," p.IOO.



•

•

7

My father wanted to make me a Maulvi. My education was accordingly directed in that
direction. 1 was introduced to Urdu, Persian, Arabie, Fiqh, and ijadith. 1 was not
a1lowed access to English or to other disciplines of knowledge. My father was
particular about the right training. He took pains to see that 1cultivated the right habits
and that there was nothing improper in my conduct. With this end in view he did not
admit me to any school for years, but made private arrangements for my education Olt
home.9

Later on, when his father thought that Mawdüdï had received the necessary 61'0unding for his

future higher education, he was enrolled Olt the Madrasa Fawqaniya at Aurangabad. This

madrasa attempted to combine modem Western educational system with tradïtional Islamic

education system. Mawdüdi matricula'ed in Islamic studies. In this school he was accepted Olt

the eighth level of Rushdia c1ass, which was equal to the high school leve!. It was in this high

school that Mawdüdi became acquainted with severa! modem sciences such as mathematics.

chemistry, physics, and history.tO During his madrasa years, Mawdüdi became acquainted

with the writings of A1lâf ijusain ijali (d.1914)1l and Abul Kalam Azad (d.1958).l2These

IWo great Indian intellectuals influenced the young Mawdüdi. especially in his early years.!3

Mawdüdi continued his studies Olt D:ir a1-cUlüm. a well-known institute of higher Islamic

education Olt Hyderabad, when his family moved to that city. Upon his father's death,

Mawdüdi withdrew from the Dar a1-cUlum. Mawdüdi. however, continued acquiring

knowledge outside formai institutions. By this lime, Mawdüdi bad begun to leam English. In

9See l;Iasan. Mawdiidi • Vol. 1. p.13.

IOIbid.• p.IS.

IlHe was Sir Sayyid AJ:unad Khan's coleague and was deeply concemed about the
welfare of the Muslirns. His fomous Musaddas deals with the past glory of Islam. It is said
that the book had perfonned impact on the awaltening of the mind of Muslim India. Sec
Mul)ammad $iddiq. A His/ory of Urdu üterarure (London: Oxford University Press. 1984).

12Abul Kalam Azid was a great Muslim schoiar and politician of India who fmt
published a journal ca1led Al-Hiiil in 1912. This journal became an important vehic1e 10
express bis ideas. and those of Mus\ims of India. on Islamic and other socio-politica1 issues.
Sec V. N. Dana. Mawiana Azad (New Delhi: Vanguard Books. lm). and Jan Henderson
Douglas. Abui Ka/lm Az5d: An Inte1iectuai and Re1igious Biography (Delhi: Oxford
University Press. 1988).

131;1asan. MawdUdi. Vol. L p.17.
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Mawdiidï's own words, : "1 persevered in my efforts, and in due course, 1became sufficiently

• proficient in the English language so as to study books in English on bistory, pbilosophy,

politics, economics, religion, and sociology, and understand them."14 Equipped with the four

languages and f11led with enthusiasm in bis search for'ilm, il is not surprising to find in an

autobiograpbical note that Mawdiidï mastered the essential content of such sciences as

sociology, psychology, politics, pbilosophy, tafsir. Qadich. and /iqh in a rclatively short

time.ts In short, Mawdiidï's intellectual growth was largely the result of his own efforts and

the int.Jlectual stimulation he had received from bis father and teachers.16

2. Mawdüdi as a Joumalist

After bis father's death, Mawdiidï decided, in bis own words, "to make a living by the

pen". Initially he worked with bis brother, Sayyid Abul Khair Mawdiidi, who was the edilor

of a newspaper called Medina at Bijnor, Uttar Pradesh. Soon after, in 1920, when Mawdiidi

was only seventeen years old, he was appointed editor of theTiij. wbich was being published

in Jabalpure, Madhya Pradesh. By the end of the year, however, Mawdiidï was offercd the

editorsbip of the newspaper the Muslim (1921-1923), and later of the aJ-Jam'iyat (1925

1928), bath of wbich were organs of the Jarn'ïyat-i 'Ulama'-i Hind.17 It was under

Mawdiidï's editorsbip that these newspapers beearne the leading newspapers of Muslim India

atthe time.

In 1928, Mawdiidï resigned from the editorsbip of the aJ-Jam'iyat and decided to go

to bis birthplace, Hyderabad, to do research, study, and further deepen bis self-education in

•

14/bid., p.24.

ISCharles J. Adams, "'Ibe Ideology of Mawlana Mawdüdi: in Donald Eugene Smith.
ed. Sourb Man Polidcs and Religion (Princeton: Princeton University Press. 1966). p.372.
A1so sec I;Iasan. MawdüdI, Vol. l, p.2S.

16Among Mawdüdi"s teaehers were Mawlana Abdus-Salam Niazi. an eminent Arabic
scholar, Mawlana Ashfiqur RaI;unan, an expen in tuJelIrb, and Mawlana ShariPullah, an expen
in rafslr and Bqh.. Cf. I;Iasan, MawdüdI., VoU, p.26.

17ne Jam'iyat·i 'tnami'-i Hind was founded in 1919 with the pwpose, amang other
lhings, of defending the principles of the shari'a, proIeCling the holy places of the Hijaz. and
helping win the freedom of Muslim peoples !rom colonial rule. Cf. Ira M. Lapidus, A Hisrory
of Is1amie Society (Cambridge: Cambridge University Press, 1988. reprint 1993), p.739.



9

Islamic tcachings. By 1927, Mawdüdï had alrcady published his flrst book in Urdu entilled al-

• Jihâd fi al-lslâm. This treatise on the Islanùc law of war and peace had been serialized earlier

in the al-Jam'iyat . This book not only won him acclaim from his contemporaries in India,like

Mu1:lammad Iqbal (1877-1938) and Mawlana Mu1:lammad 'A1ï Jawhar (1873-1931), but a1so

from I:Iasan al-Banna (1906-1949) of Egypt, the founder of a1-Ikhwan a1-Muslinün.18 Not

long after this, he published another book entilled Risiï/ât-i Diniyât, which later on was

tr? .lslatcd into English and Arabie respectively under the tille of Towards Understanding of

Islam and al-Risiï/a al-Diniyya. These two books inevitably showed Mawdüdï to be one of

the prominent theologians in the Sub-continent, and his books accordingly became prescribed

textbooks in various Islanùc schools.

After a break of aImost flve years from journalism, Mawdüdï returned to take up the

editorship of the monthly Tarjumân al-Qur'ân in 1933. Since then "this organ has been the

main vehicle through which Mawdüdï has becn guiding and inspiring the Musalmans of the

Sub-continent in every F::~~ c: t:.::: r.:lt.loI::l! cxis:cnc:,"19 wrote one of the students of

Mawdüdï, Mi~bal:1U1 Islam. Faruqi, in 1968. Before partition the journal was published

regularly in Pathankot. and thereafter in Lahore.20 The subjects discussed in the journal have

been described by Khurshid Ahmad:

Initially he concentrated on an exposition of the ideas, values and basic principles of
Islam. He paid special attention to the questions arising out of the conflict between the
Islamic and the contemponuy Western world views. He a1so attempted to discuss

18the Ikhwin a1-MusUmin was founded by al-Banna in t926. This organizational
Islamic movement is more or Jess simi1ar to that of JamiCat-i Isliimi which was founded by
Mawdùdi in 1941. For a1·Banna's ideas and bis movemenl, sec Richard P. Mitchell, The
Society of tJ.~ Mus/im Brothers (Oxford: Oxford' University Press, 1963, 2nd cd., 1993);
Mat:unüd CAbs a1-l;Ianûd ,AJ·lkhwin aI-Muslimin (a1-Qihirah: Dit a1-Dacwah, 1978); Ishaq
M. a1·Husaini, The Mus/im Brethren (Beirut: Khayyat's College Book Co., 1956); and Bany
M. Rubin, IsJamic Fur.damentaIimr in Egyprisn PoUries (New York: SL Martin Press, 1990).

Mawdüdi (Karachi: Students Publieatiol~

•
19MishbaJ:,ul IsI3m Firiiql, lntroducing

Bureau, 1968), pp.2D-21.

2ot>resently the journal is ediled by Naim Siddiqi, a member of the JamiCat-i Is1iimi
and a prominent scholar of Islamic lheology as weil as of contemporary western lhought. He is
the aulhor of some 24 books on various subjects. Sincc 1947. the journal bas been pub1ished at
5-A Zaindar Park, Ichra. Lahore. Sycd Hussain Farocx:i, son of Maw1ana Mawdiidi, is its
prinrer and publisher. Sec Sayyid Abu! Acli Mawdüdi, MawdüdI on Eduation, !:aJISlated
and ediled by SoM. Rauf (Karachi: Islamic Research Academy, 1988), p.23.
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sorne of the major problems of the modem age and sought to present lslamic solutions
to those problems. ...His writings disclosed erudition and scholarship, a deep
perception of the significance of the teachings of the Qur'f 1 and the Sunnah and a
critical awareness of the mainstream ofWestern thought and history.21

However, in the mid-thirties, Mawdüdi wrote on the political, cultural and the religious

issues confronting Muslim India. Later on, after partition, he wrote more on lslamic law and

politics. Among the scholars and intellectuals who influenced Mawdüdi' s political thought

were Ibn Khaldün (1332-1406), Shah Wali Allâh Dihlavi, MUQammad Iqbal , and I:Iasan al

Banna.22

Mawdüdi had been involved in politics since he was in his twenties when the Khilafat

and Non-cooperation movements were at their peak and had attracted the support of much of

younger generation of India. However, after the abolition of the Ottoman khilafat in 1924,

Mawdüdi withdrew from active participation in the movement.

In March 1938, i:1 response to an invitation from Iqbal (whom he had met a year

earlier) to build an Islamic training center called Dar al-Saliim Academy, Mawdüdi moved

from Hyderabad to Punjab. He settled in Gurdaspur on an endowment of eighty acres. This

land had been provided by Chaudhri Niaz Ali and contained a mosque and several buildings

for the academy. The objective behind the establishment of such a center was "to collect

sensible young representatives of both the old and the new systems of education and train

them for providing a new moral and intellectualleadership which should combine the best of

both systems."23 Mawdüdi could not stay long at the Dar al-Islam where the Academy was

established, not only because Iqbal died within a year. but also he had a different political

21Khurshid AI;unad and Zafar Jshaq ~, "Mawlana Sayyid Abul A'là Mawdüdi :
An lnttocluetion ID His Vision of Islan. and Islamic Revival:' in the volume that they co
cditcd, IsJ/I1lÙC Perspective : Studics in Honor of Sayyid AbuJ Atlli Mawdüdi (London: The
Islamic Foundation, 1986). p362. A1so sec AI;unad and ~, Mawlinâ Mawdüdi : An
Introduction 10 His Life and Tboughl, p.8.

22Riaz AJ;unad. MawdüdI and the IsJ/I1lÙC SlalC. p.158, and Asaf Hussain, lsllllllic
Movements in Egypl, Pakistan and Inn (London: Manscll Publishing L1d.•1983). p.48.

23Sayyid Abul Nili Mawdûdi, "Twcnty-Ninc Ycars of the Jami'at-i-Islami," Criterion
(Karachi). vol.5, 00.6. p. 33 as citcd in KaIim Bahadur, The Jami'al-i-IsJ/I1lÙ of Palcistan (New
Dc11û: Cbctana Publications. 1977), p.l2.
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orientaùon from that of Niaz Ali. who was an ardent supporter of the League. Mawdiidi left

• the academy in December 1938, but four years later he came back to the Dar al-Saliim

following the establishment of the Jama'a·i Islami and made it its headquarters. Since

Mawdiidi still waTlted to be involved in education, he joincd the Islamia College in Lahore as

professor and dean of the Faculty ofTheology. After one year at the college, however, he felt

his freedom restricted. He, therefore, resigned and returned to Pathankot to continue writing

for Tarjumiin al-Qur'iin.

Through bis journal, he continued to address the Muslims of India. He imparted not

only Islamic teacbings but also bis own brand of Islamic political philosophy. In line with

this, and to make bis efforts more organized, on August 26, 1941, Mawdiidi held a meeting

with approximately seventy people,24 to propose the establishment of an organization wbich

was named the Jamli'at·i Isllimi; Mawdiidi was elected its flfSt amÏr and retained this post

untiI1972.

After the partition of India, Mawdiidi migrated to the newly created state of Pakistan

and moved the Jamli'at-i Isllimi's headquarters to Lahore. Not all the members, however,

followed Mawdiidi's move. Consequently, the Jamli'at-i Isllimi was divided into two

organizations, one in Pakistan and the other in India. Organizationally, they were separate and

independent, but they had a common ideology.

Mawdiidi remained involved in the Jamli'at, even after bis resignation from the post

of amÏr. He was the group's most influential thinker, ideologue and spokesman of the Jamli'at

until he bis death on September 22, 1979, in Buffalo, New York.

3. Mawdlldrs Worka

Mawdiidi was a prolific writer for almost sixty years of public life. His biographers

claimed that he wrote no less than one hundred and twenty books and pamphlets, and made

over a thousand speeches and press statements of which at least seven hundred have been

• 24Bahadur, The JlI1DA'at·j lsIimI of PaJcistan. p.13.
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preserved.2S Among these works, Tafhïm al.Qur'iin,26 which took thirty years for its

• completion (February 1942-June 1972), is considered to be his magnum opus. Mawdiidî's

main objective in writing this tafsir was not only to help the common educated people

understand the Qur'iin, but also to explain its real meaning and intention so that the people

might reach its true spirit.27

We have divided Mawdiidi's works according to their topics, and prcsented them

chronologically to highlight the evolution in his thought.

3.a. Before Partition (1927-1947)

Mawdiidi's works of this period cover a wide range of issues and can bc c1assilied

under, al least, six general themes; religious doctrines, education and ethics, history, scdo-

economic issues, women issues, and politics.

1. Rcligious Doctrines

Jihad fi al-Islam 28 (Jihad in Islam), 1927, was his f11'St book which dealt with the

concept ofjihad in Islam. He refuted the Western notion that Islam had been spread by force

2S For a comprehensive and complete list of lreatiscs by and on Mawdüdi. sec Qazi
Zulqadr $iddiqi, et al., "A Bibliography of Writings by and about Mawllinii Sayyid Abu Nlii
Mawdûdi,' in AI)mad and An$ari, ls1amic Perspectives. pp. l-t4. and al<o Gilani, Mawdüdi,
pp. 386-390.

•

26The original Urdu version of this rafsir, which includes Arabic tex!, meaning and
exegesis, comprises six large volumes. It is translated into English by Chaudhury Mul,lammad
Akbar (Vols. I-VU) and 'Abdul 'Aziz Kamal (Vols. VUl-XVI) under the tide The Meaning of
Qur'an in sixteen volumes. AIl of them were publishcd by lslamic Publications Ltd.. Lahore.
Its first volume appeared in 1967 and the last volume in 1988. Recendy severa! volumes of the
rafsir have aIso been translated by Mul,lammad Zafar ~haq An~ and publishcd by The
lslamic Foundation, London. As far as the discussion on Mawdûdi's TathIm al-Qur'iin is
concemed, Adams' article is very uscful. Sec Charles J. Adams, "Abul A'li Mawdüdi's Tafhjm
al Qur'5n," in Andrew Rippin, cd. Approaches 10 the His/ory of the InIetple/JItion of the
Qur'in (Oxford: Oxford university Press, 1988), pp. 307·323; and Freeland Abbot!,
"Mawlana Mawdüdi and Qur'inic Interpretation," in the Muslim World, Vol. XLVIU, No. 1
(!958), pp.6-19.

27Sayyid Abu! A'ii Mawdüdi, The Meaning of the Qur'iin, Vol. 1 (Lahore: lslamic
Publications, 1967, 7th cd., 1984), p.7, and Mawdüdi, The Meaning of the Qur'iin , Vol. XVI
(Lahore: ls1amic Publications, 1988, 2nd cd.. 1989), p395.

28Sayyid Abu! A'ii Mawdüdi, Tlhad fj al·Islim (Lahore: n.p., 2n cd., 1946). Since
the complete Eng\ish edition of this book is not availabJe yet, this review is based on its
partial translation and summary, found in 1;Iasan, Mawdiidi, VoU, p.s1-54; Gi1ani, Mawdüdi,
373-374; and Aziz Ahmad and G.E. Von Grunebaum, cds. Muslim Se1f-5wement in India and
PaIdstan 1857-1968 (Wiesbaden: Otto Hamwowitz, 1970), pp.1S6-166.
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and the sword. He argued that Islam did not recognize the principle of 'compulsion in

• religion.' Although Islam prescribed ofjihad, its main purpose was, according to him, striving

against evil and injustice. Thus, as l:Iasan puts it, jihad was not an aggressive war undertaken

for the pUrpQse of aggrandizement, it was a measure undertaken in the cause of truth and

justice to punish wrong doers. This work also demonstrated his conviction that justice,

morality, and civilization could only be achieved through a government. In 1939, Mawdüdi

also published a booklet entitled Jihad in IsJam.29 Here, he went further and said that the

objective of the Islamic jihad or struggle was to eliminate the rule of an un-Islamic system and

establish instead an Islamic system of state rule. It referred to the revolutionary struggles and

utmost exertion which Muslims had undertaken in the past.

Risàlat-i Dïniyat, 30 which Mawdüdi wrote in 1932, dealt with the basic Islamic

principles, such as the meaning of Islam, the articles of faith. and the principle of shari'a. In

Ibis book, according to Watt, Mawdüdi started emphasizing the fmality, superiority and self

sufficiency of Islam. To Mawdüdi, ail problems faced by Muslims had a solution in Islam

ratherthan in the West. Khurubiit (FundamentaIs ofIslam 31 ), a collection ofFriday sermons

delivered at Dar al-Islam, Pathankot, was published in 1939. It had a clear. simple and lucid

style, mainly addressed to common people. The Khurubat was divided ioto seven chapters

dealing with the basic principles of Islamic teaehings. These Islamic teachings, which had

been already diseussed in the RisiiJat-i Dïniyat, were elaborated in great detail to show the

completeness of Islam. About the book, Murad remarks, that "To express my own

indebtedness to this book, 1can do no better than confess that 1have now been reading it for

nearly four decades and every time 1 have found it.as fresh as and inspiring as ever. Even

•
29Sayyid Abul A'ia MawdüdI, Jihad in Islam (Lahore: Islamic Publications, 1976,

Sth ed.. 1991). This booklet is based on MawdüdI's speech in Urdu deliverec! on Iqbil Day,
April 13, 1939, al the Town Hall, Lahore.

30Uterally means a book of theology bul its Engüsh edition appears under the tille
Towanfs Understanding Islam. (Lahore: IsIamic Teaching Center, 1960, 8th ed., 1988).

31Sayyid Abul A'I! MawdüdI, Fundamentals of Islam (Lahore: IsIamic Publications,
I97S, 8th ed.. 1988). This book was Iater on retranlsated by Khunam Murad under tilled Let
Us Be Muslim. (London: Islamic Foundation, 1982, 3rd ed., 1992).
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today. 1find myself speaking and writing. without the least embarrassment. words and ideas

from the Khuiubiit, as if they were my own."31

Huqüq al-zawjain 33 (1936). dealt with the marriage laws in Islam. He observed that

Anglo-Muharnmadan Law.34 applied under the British. was not according to the spirit of the

shan'a. In line with !bis. he set forth a full sketch of Islamic maritallaw. covering its objective

in Islam. and the responsibilities of the husband and the wife. with the hope that the Muslims

of India will not deviate from the shan'a.

After diseussing the existence of the Divine Being. the Unity of God. the cause of

man's dislresS in Sa/amati ka Rasta (The Road to Peace and Sa/vacion 35), 1940, Mawdüdï

came to the conclusion that the oniy way that we could become good. pcaceful. and Jaw

abiding individuals was by believing in God and submitting to His sovereignty. In his words,

''Then alone we have peace in !bis world and salvation in the hereafter.'·36

Qur'iin Ici Chiir Bunyadi I${ila1)at (Four Basic Qur'iinic Tenns 37) was writlen in

1941. Here Mawdüdï explained the true and real meaning of the four Qur'anic terms of jJJah,

rabb. din. and 'ibada. whose meaning. according to Mawdüdi. was not properly understood

by the Muslims of bis period. Jameelah is of the opinion that !bis book bears a slrong affinity

32Khuram Murad's Introduction ta Mawdüdi. Ler Us Be Mus1im. p.13.

33Literally means lhe righlS of ~le spouses. but ilS Eng!ish edition is entitledThe Laws
of Marriage and Divorce in Islam Cf. Sayyid Abul A'ia Mawdüdl. The Laws of Marriage and
Divorce in Islam. Translated by Fazl Ahmed (Sarat, Kuwait: Islamie Book Publishers. 1983). A
sUmmaI)' of this book is round il. Sayyid Abul A'lii Mawdüdl, "Islamie and Western Laws of
Divorce: A Comparative Historieal PerspectivC," in lslamie and Comparative Law QtJalterly.
Vol. 1. (1981). pp.17-23.

34Anglo-Muhammadan Law eonstilUteli lhe symbiosis of Islamie law and of English
legal lhought in British lndia. sec Joseph Schaeht, An Inaoduetion ro lslamie Law (London:
Clarendon Press. 1964. 3rd cd.. 1984). pp.94-97; and Rubya Mehdi, The lslamization of che
Law in Pakistan (Richmond: Curzon Press. 1994). pp.4-9.

3SSayyid Abul A'Ii Mawdüdi. The Road co Pe:u:e and SOIIv:rtion (Lahore: Islamie
Publications. 1966. 3rd cd.. 1973).

36lbid.. p.3S.

37Sayyid Abul Atli Mawdüdi. Four Basie Qur'5nie Tenns. Translated by Abu Asad
(Delhi: MarIcazi Malaaba Islami. 1980).



15

to Ki/iib al-TawQid by Shaikh Mui)ammad 'Abd al-Wahhab (1703-1787) in its strong

• condemnation ofreverence for saints and their tombs. as tantamount to shirk and idolatry.38

To remind the Muslims of India of their main tasks. in 1941. Mawdüdi wrote

Shahiida/ -i J:laqq (Evidence of Truth ).39 Since Muslims were considered as the successors

of the Prophet. according to Mawdüdi. their Quty was to show the truth of Islam

wholeheartedly. either by applying its teachings or by calling people to carry out the true

teachings ofIslam.

Isliim awr liihiJiyal (Islam and Ignorance 40) (1941). focused on the ignorance of

man in coping with the problems of life they faced. There were. according to Mawdüdi. three

kind of solutions to these problems. fust, on the basis of sensorial behavior; second, on the

basis of observation. and lhird. on the basis of Islam. To Mawdüdi, only one of them was

correct in the eyes ofGad. and that was the Islamic solution. Again. in this booklet Mawdüdi

asserted that the problems of human life could be solved only by the solution offered by the

Prophet. and not by any othe~ ideological system.

In his last work concerning religious doctrine. entitled Din-i I;laqq (The Religion of

Truth)41 1943, Mawdüdi discussed, among other things. the defmition of a/-lsliim and a/

Din.. He believed that a/oDin and a/-Isliim denoted the same thing and that it was Islam l'''d

only Islam that constituted the true way of life.

•

38Maryam Jamcelah. "An Appraisal of Sorne Aspects of Mawlini Sayyid Acli
Mawdüdi's Life and Thoughl," in Islamic Quarter/y. VoI.XXXI. No.2 (1987). p.1l9.

39Sayyid Abul ACli Mawdiidi. Evidence of Tmfb (Lahore: !slamic Publications. 1967.
4lb cd.. 1990). In 1986. Khurram MUJTad ttanslatcd Ibis booklet undcr tide Wimcsscs UnlO
Mankind: The Purpose and the Dury of the Muslim UmrrWI (London: !s1amic Publication,
1986). In addition, Ibis booklet also appcars in Bahasa Indoncsia entidcd Tugas dan
Tanggungjawab Umar Islam di Hadapan Umar Dunia. Translatcd by Dzamudin Ma'mur
(Jakarta: Gema Insani Press. 1989. 2nd cd., 1991).

40sayyid Abul Acli Mawdüdi. ls1am and Ignorance (Lahore: !stamic Publications.
1976. 3/d cd.. 1982).

41Sayyid Abul A'1a Mawdiidi. The Rdigion of Tmth. Translatcd by ~ahul Faruqi
(Lahon:: IsIamic Publications. 1967. 7lb cd.. 1989). This booklet bad been ttanslatcd earlier
by Sycd Zainul Abidin under tidc The True Conduct of Life. (Delhi: Martazi Ma1cIabi-i
Jamical·i lsJami-i Hind. 1962).
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Mawdüdi sincerely believed that the Muslims of India were living in ignorance and

• jfihjJjyya.42 Therefore, through the religious doctrines that he outlined in bis writings,

Mawdüdi called the Muslims towards true and pure Islam. If they retumed to a pious life,

Mawdüdi believed, the roo15 ofevil and ignorance could be removed.

2. Education and Ethics

On education,43 Mawdüdi wrote at least three articles: "The Main Drawbacks of Our

Education System," 1936; "Proposai for Educational System," 1941, and "A New Education

Policy and 115 Program for Muslims,"(l942). In these articles,44 Mawdüdi discussed the

importance of Islamic educational institutions. According to bim, it was the responsibility of

Islamic educational institutions to shape and nurture the younger generation in order to make

them useful members of society. He believed that the main reason bebind the establishment of

the Muslim educational institutions, be it Aligarh Muslim University, Dar aI-'Ulüm. Deoband

School. Nadwat aI-cUlma' or Jamia-i-Millia Islamia, was to provide the opportunity for

Muslims to benefit from modem leaming without loosing their Islamic identity. Though

insisting on the incompatibility of westem and Islamic education and culture, Mawdüdi

suggested that the foremost task of policy makers of Muslim educational institutions should

be to review the western humanities and sciences and to bring them into line with the

teaehings ofIslam.

42The jiihiUyya is a conccptual framework used by Mawdüdi, and laler on shared by
Sayyid Qulb (1906-1966) of Egypt, not to indieate only the historical epoch before the
prophet Mutwnmad's time, but as indication of condemnation for those whose Iife styles do
not confonn to the true teaehings of Qur'in and the sunna. Qulb did not make Mawdùdl's
distinction between pure jiihiUyya and partial and mixed jiihiUyas. Pure jiihiliyya, to
Mawdùdi, is one that rejects God completely: mixed jiihiliyyas associates religion with
infidelity. For Qulb, the whole wood lives one jiihiUyya. Cf. Ahmad S. Moussalli, Radical
1s1amic Fundamenœ1ism: '17Ic ldeologica1 and Poliricll1 Discourse of Sayyid Qulb (Beirut:
American University of Beirut, 1992), p.20 aIso Ahmad S. Mousalli, "The Views of Islamic
Fundamentalism On Epistemology and Political Philosophy, .. in 1s1amic Quanerly. Vol.
xxxvn, No. 3 (1993), pp.17S-18\.

•
43Mawdiidi's writings on education produced before and after partlbon were

collected, trans\aled, and edited by Sayyid Mu1)ammad 'Abdur Rauf under tille, MawdüdJ on
Education (Karachi: !slamic ReseardI Academy, 1988). Hencefonb. as far as Mawdüdi's ideas
on education are concemed, they are takcn from this book by this writer.

44For these three articles rcspectively and conscutively, sec Ibid.. pp.13-24; 55-72; and
24-46.
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On the subject of ethics, Mawdüdi wrote two booklets. The fIrst book, entitled Ethical

• View Point ofIslam 45 (!;;44), dealt with the principles of morality in Islam. Having explored

various approaches to morality prevailing in modern time, such as those of polytheism,

asceticism, and atheism, Mawdüdi found Islam as the only correct basis for mora1ity. This is

because its values are and have only one source, Almighty Gad. The second book was called

Tel;uïk Isliimï ki Akhlâqi Bunyâdain (The Moral Foundaûons of Islamic Movement )46

(1945). Again, in this book, Mawdüdi emphasized the importance of having sound morality

for Muslims whose ultimate aim was to bring about a 'revolution.' He bt:lieved that to reform

the world, Muslims should eliminate discord, chaos, and a Muslim should not confIne his

activities to preaching piety and the worship of Gad. His prayers should accompany action. In

doing so, this kind of leader should possess good morality and incorporate in his personality

fourqualities: faith, Islam, piety and excellence.

3. History

On history, Mawdüdi wrote a treatise entitled Tajdid-o 1J;Jyâ-i Dm, which was

translated into English as A Short History ofthe RevivalistMovement in lç/am, 47 in 1940. In

this treatise, after discussing several ideologies, Mawdüdi dea1t with the nature and the

process of Islamic renewal or (tajdid ). He also discussed several noteworthy reformers

(mujaddïds) of different times, such as 'Umar ibn 'Abd al-'Azjz (d.996), founders of the four

Sunnï schools of law, i.e. Abü I;Ianiia (d.767), Malik Ibn Anas (d.795), Mul;1ammad al-ShïfI'i

(d.820), and AJ:unad Ibn I;Ianbal (d.855), Imam Ghazali (d.1111), Ibn Taymiyya (d.1328),

AJ,mad Sirhindi (d.1624), and more specifIca1ly Shiih Wali Allah. Mawdüdi also discussed at

length aspects of rejuvenating Muslims society, bl!t at the same time wamed against the

•
45Sayyid Abul A'1i Mawdüdl. Ethica1 View Point in Isiam. Translaled :'y Khwshid

Ahmad (Lahore: Islamic Publications. 1966, 6th ed.. 1988).

46sayyid Abul A'1i Mawdüdl, The Moral Foundaâon of IsIamic Movement (Lahore:
Is1amic Publications, 1976, 4th ed., 1990). This book aIso appears under the tide, The IsIamic
Movemenr: Dynamics of Values. Power and Change. Trans1a1ed by Khurram Murad (London:
Is1amic Foundation, 1984, 2nd ed.. 1991).

47Sayyid Abul A'1i Mawdüdl, A Short Histosy of the Revivalist Movement in Islam.
Trans1aled by a1·Ash'ari (Lahore: Istamic Publications. 1963, 6th cd.. 1986).
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hazards of this struggle. The most vital point in Mawdüdi' s pbilosophy of history. according

• to Jameelah, was that he viewed tbis world as a perpetuai battlefield upon which the angelic

forces of Islam and the satanic evils of the jiihilïya or pagan ignorance struggled for

supremacy.48

4. Socio-economics

Another issue that attracted the attention of Mawdüdï was economics. On this subjcct

he wrote Insiin ka Macashi Mascala awr us ka lsliimi I;lall (The Economie Prob/em ofMan

and les lslamie Solution 49), in 1941. Mawdüdï observed that one of the major problems of

Indian Muslims. besides problems of religion. education, and morality. was the economic

problem. The real issue was then "how to arrange economic distribution 50 as to kecp ail men

supplied of the necessities of existence and to sec that every individual in society is provided

with opportunities adequate to the development of bis personality and the attainment of the

bighest possible perfection according to bis capacity and aptitude,"so To Mawdüdï. the

solution of tb: prob!e:~ could not be found in communism, fascism. or National-Socialism,

but in Islam. This was because. he argued. Islam forbade the accumulation of wealth.

gambling. and the spending of money on useless thing such as music. dance. and the

decoration of house with the statue and pictures. On the contrary. Islam urged its followers to

lead a simple life and pay zakat

S. Women

Many modem Muslim scholarssl in recent times have asserted that no aspect of Islam

is more misunderstood than the status of women in Islam. Through their writings. they try to

•

48Jameelah, "An Appraisal," p.l22.

49Sayyid Abul Nia Mawdüdi. The E&onomic Problem of Man and Irs IsllU1lic Solution
(Lahore: Islanùc Publications, 1947, 8th cd.. 1978).

SOMawdiidi. The E&onomic Problem. p.8.

SIRecendy many books are written both by women and men scholars on he SIatUS of
women in Islam, sec Fatima Memissi. Beyond the Veil: MaIe·Female Dynamics in Modern
Mus/im Society (Indianapolis: IndiaDa University Press. 1987); Louis Lamyi' a1·Farüqi•
Women. Mus/im Society and IsllU1l (Indianapolis: American Trust Publications. 1991); Said
Abdullah Seif-a1-Halimi. Woman in lsùm (Lahore: IsIamic Pub1icalions, 1979. 3rd ed.. 1990);
Hasan Turabi. Women in Islam and Mus/im Society (London: Milestones Pub1ishers. 1990);
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clariCy the real position of woman in Islam. Apart from slight differences on the role of

• women ou15ide the home, they agree that in Islam women have a honored position. Mawdüdi

also discussed the status of women in Islam in great detail in bis book entitled Purdah

(Purdah and the Status of Woman in Islam 52) (1939). Mawdüdi dealt with the status of

woman in various civilizations and ages. He also discussed at length the social system of

Islam, women and purdah. He was of the view that man and woman were equal, spiritually

and intellectually, but not physically. As far as spiritual and intellectual equality was

concemed, women had the right to be educated and trained along with men. "The Nations

wbich have denied their womenfolk this kind of equality, " Mawdüdi asserted, ''wbich kept

them ignorant and illiterate, and wbich deprived them of social righ15, have ultimately

themselves been doomed."53 However, he felt that a woman should not take part in the same

field of activities as· a man. Earning a living for the farnily was the responsibility of her

husband, wbile her duty was to keep and run the house with bis earnings. Thus, "her sphere

of activity is the home."54

6. Politics

Mawdüdi wrote nine monographs wbich were, directly or indirectly, related to Islarnic

political issues. The Sick Nations of the Modem Age 55(1935), discussed the spread of the

ideology of materialism and i15 impact on the Muslim world. Therein, he called Indian

Muslims, who were contarninated with this ideology, to "revert to the principle source of

Islamic teaching and the mainspring of Islarnic civilization."S6 In IsliiIn ka N<J?MÏya-i Siyisi

•

and Aisha Lemu, "Women in !sIam," in The CbaIl.enge of Islam, edited by Alta! Gauhar
(London: Islamic Council of Europe. 1978), pp.248-267.

52Sayyid Abul Acli Mawdiidi. Purr1ab and the S/atus of Woman in Islam. Translated
by al-Ash'ari (Lahore: !slamic Publicalions, 1972, 12th cd.. 1992).

S3lbiel.. p.1I3.

54lbiel.. p.IS2.

SSSayyid AbuI A'1i Mawdiidi. The Sicle Nations of the Modem Age (Lahore: !slamic
Publicalions. 1966. 6th cd., 1979).

S6lbiel., p.IS.
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(Political Theory of Islam 57) (1939), Mawdüdï discussed the basic principle of politics in

• Islam and the nature and the characteristics of an Islanùc state. He argued that Islam was not a

jumble of unrelated ideas and incoherent modes of conduct. It was, indeed, a well-ordered

system.

In another monograph entitled Nationalism and India 58 (1939). Mawdüdi traced the

idea of nationalism in the modem world and its influence upon bath Muslims and Hindus of

India. He condemned nationalism because instead ofuniting the whole world. it eliminated the

spirit of humanity and divided it into nation-states. This book was writlen when the idea of

nationalism influeneed deeply bath Muslims and Hindus of the Subcontinent and finally

brought them into two separate nation-states instead ofone united India.

Related to the issue of nationalism and other political situation of the time, between

1938 and 1940, Mawdüdï wrote Musalmiin awr Mawjüda Siyasi Kashmakasb (Muslim and

the Current Political Struggle) in three volumes.59 In the flfSt two volumes. Mawdüdi

criticized primarily the so-called territorial nationalism and the Indian National Congress. He

wamed Muslims that if they aceepted this type of nationalism by joining the party, they would

be annihiIated and absorbed into the Hindu majority. Similarly. in the third volume. he also

criticized Muslim nationalism and the Muslim League in favor ofa new. purely Islanùc party.

which Mawdüdï founded later. the JamaCat-i Islarnï.60 Mawdüdï predicted that the Muslim

League wouid not be able to create an idea1 Islanùc state.

57Sayyid Abul Acla Mawdüdi. PoliticaJ Theory of Islam (Lahore: Islamic Publications.
1960. 7th ed.. 1985).

•

58Sayyid Abul A'ia Mawdüdi. Nationalism and India (Pathankot: Makliba·j Jama'at-
i Islimi. 2nd. ed.. 1947).

59Sayyid Abul A'1i Mawdüdi. Musa/min awr Mawjüda SiyisI KBsJuna/CJJsh 3 Vols.
(Lahore: n.p.. 1938-1940).

6O(:f. FrceIand Abbon. M The Jami'at-j IsIimi of Palcistan," in Middle &st Journal
Vom, No.l (W"mter. 1957). p.4O; Hafeez MaliIc. Mos/em Nationalism in India and PaiciSIlIII
(Washington D.C.: Public Affairs Press. 1963). p.276; and for funher discussion of these
books, see Abdul Hafeez Hashemi. MMawdiidi's Political Thoughl from 1933-1947 and Ils
Crûes." (Unpublished M.A. thesis. InstilUte of IsIamic Studies, McGiU University. Monb'ea1.
1981).
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To Mawdüdï an ideal Islamic state could be realized only through revolution as

• explicated inche Process ofIslamic Revolution 61 (1940). Here, Mawdüdï analyzed revolution

and the evolution of the state system, the ideological state, the Divine caliphate, the method of

revolution, and the techniques of Islamic movement. The most important thing to note here is

that, according to Mawdüdï, the distinguishing factor of the Islamic state was its complete

freedom from ail traces of nationalism. He was also of the conviction that the Islamic state

could not be created if the ideological, moral, and cultural conditions prevailing in the society

were not brought up to the fold ofIslamic teachings, through a social revolution.

Another short book entitled Nations Rise and FaIl-Why 762 (1947), focused on the

qualities of the leaders of nations and the factors that contribated to the destruction and the

rise of nations in the modem lime. His last work on politics Our Message 63 (1947),

discussed the stand of Islam towards nationalism, secularism, and democracy. Mawdüdï

criticized these ideologies and condemned them for their being the main roots of the world's

calamities.

3.b. Alter Partition (1947-1979)

After migrating to Pakistan, Mawdüdï wrote on Islamic law, politics, and other issues

confronting the newly bom state. His writings in this period cao be c1assified under four

general headings: Islamic law, education, the Qadiani problem, and politica1 issues.

1. Islamic law

Islamic Law and 115 Introduction in Pakistan 64(1948), discussed several aspects of

the shan'a, for the guidance of the people of Pakistan. He suggested that several books on

•

61Sayyid Abul Nia Mawdiidï, The P10cess of lslamic Rcvoludon (Lahore: Islamic
Publications, 1947, 9th cd., 1988).

62Sayyid Abul A'Iii MawdiidI, Nations Rist and Fall -My? (Lahore: Is1amic
Publications, 1976, 3rd cd.. 1983).

63Sayyid Abul Mi Mawdùdi, OUr Message (Lahore: Is1amic Publications, 1979).

64sayyid Abul Nli Mawdüdi, IsJamic Law and Ils Inaoduetion in Pakistan (Lahore:
Is1amic Publicalions, 19S5, 4th ed., 1983).
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legal injunction of the Qur'an. fiqh, 1;ladïth and other important Islamic issues should he

• translated into the national language. Urdu. so that the people could have direct access to these

books. He also suggested that in order to make the enforeement of the Islamic laws possible in

the country. an academy of law should he established to codify law. reform legal education,

and reform the judicial system. Mawdüdi's article on law entitled "The Role of Ijtihiid and the

Scope of Legislation in Islam"6S (1960). detailed the meaning and procedure of ijtihiid. the

qualification of a mujtahid and the scope of legislation. Mawdüdi opined that the objective of

ijtihfid was to enable the legal system of Islam to keep abreast with the times. and only the

qualified individuals should undertake ijtihfid.

Islamic Law and Constitution 66 (1960). discussed aspects of Islamic law and political

and constitutional thought in Islam. Since this book includes Mawdüdi's writings on Islamic

law and politics hefore and after partition, it constitutes the most complete book on the subjccl.

Mawdüdi wrote that "it will prave of immense help to all those persons who want to study the

nature of the Islamic State, its theory, form and underlying principles. and who wish to

understand how Islamic Law can he implemented in a modem state."67

2. Politics

Political writings produced by Mawdüdi in the post-partition era include several

books and monographs. Islfim ka Ni#m-i l;Iayfit (The Islamic Way of liEe 68) (1948), dealt

with the most essential aspects of Islam such as the political system, the Islamic social order,

and the social justice. According to Mawdüdi. the very basis of the Political system in Islam

was tawJ:üd, risaIat, and khilfifat..

•
6SSayyid Abul A'Ii Mawdiidi. "The 'Ole of Ijtihid and the Scopc of Legislation in

Islam," in 1slsmic Thought Quarter/y JoumaJ. Vol. vn. No.1 (1960). pp.IG-18.

66sayyid Abu! NUi Mawdüdi, 1slamic Law and Constitution (Lahore: \slamic
Pubticalions. 1955. 10lh. cd., lm).

67lbid., p.v.

68Sayyid Abu! A'1i Mawdüdi. The Islamic Way of Ufe. Transtar.ed by Khurshid
A1)mad and Khurram Murad (London: \stamic Foundation, 1986. 3rd cd.. 1992).
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In Rights of Non-Muslim in the Islamic State 69 (1948), Mawdüdi discussed the

• categories of citizens in an lslamic state and theit rights and obligation to the state. Another

monograph. Unity of the Muslim World 7o (1967). stressed that Islam,like Marxism, couid

be a factor in uniting the entite Muslim world, which has been dODÙnated by ideologies of a

secular and a nationalistic nature. Here, Mawdüdi proposed severa! ways to achieve this unity

such as thtough econoDÙc, industrial, and political cooperation.

Recently, the issue of human right has appeared in newspapers joumals and books. In

sorne of those publication. the concept of human rights in Islam has been criticized. Mawdüdi

also wrote a briefmonograph, Human Rights in Islam,7! in 1975. He reasserted the meaning

and the nature of human rights in Islam. He discussed basic human rights, the rights of the

citizen in an Islamic state, and the rights ofeneDÙes in a war in this worl(.

Another important political treatise, al-Khilafah wa al-Mulk 72 (Caliphate and

Monarchy Systems) (1967), focused on the history of the khilafat system and the monarchy

in carly Islamic period. He believed that after the replacement of khilafat system with the

monarchy, undoubtedly, people were deprived of theit rights. They were often suppressed

and exploited. The Muslim rulers throughout the twelve centuries of Islamic history were

usurpers, and theit mie was iIIegitimate and un-Islamic.73 One of Mawdüdi's students,

Farüqi, commented on this book that it "is the most scholarly work that has cleared many a

cobweb, problems and issues of our history."74

•

69Sayyid Abul Aclli Mawdiidi. Righrs of Non-Muslims in Islamic SUIte (Lahore:
!slamic Publications. 1961. 7th cd.. 1982).

70Sayyid Abul Acta Mawdiidi. Uniry of the Muslim World (Lahore: !stamic
Publications. 1967. Sth cd.. 1982).

71Sayyid Abul Acta Mawdiidi. Human Righrs in Islam (lslamic Foundalion. 1976. 4th
cd.. 1990).

72Sayyid Abul Acta Mawdiidi. al-Khilifah wa al-MulJc (Kuwait: Dar a1-Qalam,
139811978) and ilS Indonesian cdition, Khalifah dan Kerajaan. Translated by MuJ:unmad AI
Baqir (Bar.dung: Mizan. 1984, 3rd cd., 1990).

73Jameelah, MAn Appraisa\...M. p.I23.

74Faruqi, Inaoducing Mawdiidi, p.9.
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Islam Today 75 (1968). is another work on the issue covering the bistory of Muslims

• from the Prophet's time to present. Mawdüdi held the view that Islam was not confined by the

limits of time and place. It has always been a practica\ religion and will remain practical for all

times to come. Moreover. he believed that Muslims could achieve political supremacy in the

modem world. if they truly practiced Islamic teacbings. He hoped, therefore. that Pakistan

will be the f11"St of the modem nations to adopt Islam in its totality. and to set up a modcl

Islamic society that sho'Jld serve as an example and a beacon for the rest of mankind.

His last work on politics was the System of Govemment under the Holy Prophct 76

(1978). Here again, Mawdüdi reiterated that the basic principle of the govemmental system of

Ille Prophet was that ultimate sovereignty belonged to Allah. He added that the function of that

kind ofgovemment was the dissemination of Islamic teacbings to its people.

3. Qadiani Movement

In the late forties and early fifties a religious group called the A1}madiyas77 aroused

considerable hostility and opposition among Muslims of Pakistan. The opposition for tbis

religious movement was so severe that the Muslims of Pakistan demanded that the

govemment should declare the followers of this movement as non-Muslims. Mawdüdi

favored this opposition and wrote a book calledthe Qadiani Problem 78 in 1953. In this book.

he put forward the arguments and reasons for excluding the Qadianis from the Islamic fold

75Sayyid Abul A'ii MawdiidI. Islam Today (Karachi: Chira~h-c·Rah Publications,
1968). This short book is based on Mawdüdïs speech delivered al a Conference of the sludents
of Pakistan held under the auspices !lf the Isliimi Jarn';yal.i Tulaba of Pakistan in carly
1960's.

•

76sayyid Abul A'Ii Mawdüdï. System of. Govemment under the Holy Prophet
(Lahore: !slamic Publications. 1978).

77A/,Imadlyah is "an !stamic sect" derivcd from the leadership and teachings of Mina
Ghulim AJ:unad (1835-1908) of the village of 'Qidian. The most distinctive character of this
sect is the belief thaI Ghulim AJ:unad is believcd lO be a prophet. the Mahdi. and the promised
Messiah. A very brier hislOI}' of Ibis sect. sec Stanley E. Brush, "A/,Imadlyah." in Mircea
Eliade. cd. Encyc10pedia of ReUgion VoU (New York: Macmillan Publishing Company.
1987). pp.153-155. Sec aIso Yohannan Friedmann. Prophecy Conlinuous: AspeclS of ~i
Re1igious Thought and Ils Medieval BacJcground (BeIkeley: University of Califomia Press,
1989)•

78Sayyid Abul A'ii Ma....dildI. The Qadiatli Ptoblem (Lahore: !s\amic Publications,
1979. 2nd ed.. 1980).
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and dcclaring them a non-Muslim community. As a result, riots broke out in different parts of

• Pakistan betwccn Muslims and the Qadianis, and Mawdüdi was imprisoned and sentenced to

death. Thc death sentence, however, was finally canceled because of the liberal and rational

approach oCPakistan's high-level judiciary.

Again, in 1962 Mawdüdi, wrote another book, Finality ofProphethood 79 in order to

reCute Ghulam A!)mad Qadian's daim to prophethood. To support his stand on the finality of

the prophet, Mawdüdi quoted the views and arguments of some twenty-one Muslim scholars,

from Imam Abü I:Ianifa (d.767) to 'A1lama A1üsi (d.1854). Mawdüdi also wrote the Message

of the Prophet's Seerat, SO in 1975, in which he emphasized that the message of the last

prophet was to cali Mus1ims to believe in the oneness of God, and abide by His laws.

4. Education

There are three articles that Mawdüdi wrote on the subject of Islamic education. The

flfSt article, "Islamic Education and its Implementation in Pakistan,"SI wrinen in 1952,

outlined the history of the educational system in Pakistan, bath traditional and modern. He

wished to implement a new system of education aimed at producing men who werc: inspired

by the spirit of Islam. He hoped that the new system would produce individuals who could

efficiently run the administrative machinery ofMuslimsociallife along Islamic lines.

In the second article, "A Scheme for an Islamic University,"S2(60), Mawdüdi

observed that Muslim countries, from Indonesia to Morocco, had two systems of education

in force; secular and religious. The flfSt system produced people to run the bureaucratie

•

79Sayyid Abul AcI.. Mawdüdi. Finality of Prophethood (Lahore: Islamic Publications,
1975, 4th ed.. 198\).

SOsayyid Abul ACI.. Mawdüdi, The Message of the Prophet's Seerat (USA: The
Message Publications. 1993).

SIMawdüdi. Mawdüdi on Education, pp.91-1l4. This article, or more appropriale a
proposai. was presented 10 Rabi)a a1_cÂ1am Islami 10 be forwarded 10 the Govemment of Saudi
Arabia in connection with founding of Madina University. This was written in the early of
sixties as Mawdüdi mentioned in bis letter 10 Maryam Jameelah in 1961. Cf. Maryam
Jameelah, Correspondence Berween Maul/llUJ Mawdildi and Maryam lamee/ah. 4th ed.
(Lahore: Mohammad Yusuf Khan &: Sons. 1986).

S2Mawdüdi, Mawdildi on Educaàon, pp.Il5-I24.
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machinery of the government. whereas the latter only produced persons who served as the

• custodian of religious affairs. Muslims will have to reform their university system in order to

participate in decision making process of their countries. In this proposed system of education.

the students at undergraduate levels should not only he taught basic Islamic teachings but also

modem western sciences and thought. At the graduate and postgraduate levels. the students

should he allowed to pursue Islarnic sciences and heritage such as the Qur'an. 1,Iadith.

philosophy. and history. The university should also he rich in library recourses.

His last article on the subject, "Islamic Education System,uS3 was sent to the National

Education Commission set up by President Mul)ammad Ayub Khan in early sixties. In this

article. Mawdüdi expressed his opinion on the government's plan to introduce the Latin script

and make English the language of instructioll. Instead of Latin, he suggest the government

adopt Arabic for Bengali script. as it was used in Urdu. Although Mawdüdï did not deny the

significant of English, especially for students in the professional schools such as medicine and

engineering. he did not favor the adoption ofEnglish as the medium of instruction in the entire

educational system in Pakistan. As far as the education of women was concemed, Mawdüdï

assertedthat:

The women's educational program from primary to specialized education should he
designed on the same line as for men. However, the prilll21'}' responsibility of a
woman is to look after her home and family, as weil as to rear worthy children. The
educational program for women should therefore, equip them to discharge these
responsibilitiesefficiently.''84

Having briefly discussed most of the writings of Mawdüdï. it is clear that he touched

upon almost all aspects of life, from theoretical to practical. In line with this view, Rais, a

leading Indonesian Muslim intellectual, commented 1hat among the great Muslim thinkers of

the sUbcontinent, from Shah Wali AlHih to Ra\Jman. Mawdüdi was the only seholar who

strove to present Islam as a comprehensive system for human life.SS A similar tone was aise

•
83lbid., pp.I2S-129.

84lbid.. p.I26.

8SM. Amin Rais, "Kata Penglll\w" in Mawdüdi. Khilafsh dan 1CmJjaan. p.6.
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voiced by Smith that Mawdüdi was the most systematic Islamic thinker from the

• subcontinent.86

However. as f<.r as the development of Mawdüdi's socio-political thought was

concemed. Mawdüdi' s ideas in the pre-partition period. in the words of AJ:unad. "were mainly

normative and directed towards the re-establishment of the undefinable lost glory of Islam.'·87

Believing Islam to be a self-sufficient and aII-embracing religion. he rejected any ideology

coming from the West such as nationalism, secularism. capitalism. or communism. Regarding

nationalism, for instance, he condemned it strongly as an antithesis to Islam. Initially, his

criticism was directed only towards Muslim and Hindu supporters of composite nationalism;

later on he also criticized the supporters of Muslim nationalism. Instead of supporting the

Pakistan movement, therefore. he proposed an Islamic movement to achieve an ideal Islamic

state, which would include not only the area presently caIled 'Pakistan' but aIl of India, if not

the whole world Mawdüdi had already expressed his views on an Islamic state in his al-Jihad

fi al-Isliim, written in 1927. It seems that aIl his writings of this period were primarily

undertaken for the advancement ofthis ideal.

When Pakistan became a reality. Mawdüdi 's ideas changed from idealistic to

pragmatic and realistic ones. To quote AI:unad again, .....after the creation of Pakistan, we see

in him the emergence of the pragmatist, a practical thinker employed deeply in the day to day

politics of his country."88 He realized, then, that Islamic law still could be applied in Pakistan.

ln order to achieve that goal, besides suggesting that the govemment provide Pakistanis with

sufficient books on Islamic law, he proposed the establishment of an academy of Islamic law.

where experts on Islamic law could be trained and a codification of law could take place.

Of course, though he no longer questioned about territorial nationalism, he did not

totally give up his ideal of an Islamic state. as reflected in bis four demands forwarded to the

•
ll6wilfred CanlWell Smith. lsJam in Mockm Hi.tory (Princeton: Princeton University

Press. 1957). p.234.

87Ahmad. Mawdüdi ud the ls1amic State, p.158.

88lbid.
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constituent assembly of Pakistan. ln addition. in line with his principle that an Islamic state

• was an ideological state, Qadianis. whom he considered non-Muslims, should be clearly

identified as such in the constitution. Henceforth, there was no fundarnental change in

Mawdüdï's ideaof statehood afterpartition.

Mawdüdï's influence spread beyond the subeontinent. Most of Mawdüdï's works

have been translated into languages such as English, Turkish. Hindi, German. Persian,

French, Swahili. Tamil. Bengali, and Bahasa lndonesia. Most of his books havc been printed

in several editions. Esposito has therefore rightly pointed out that Mawdüdî is indeed the

trailblazer or architect of contemporary lslamic revivalism. a man whose ideas and mcthods

have been studied and emulated from the Sudan to lndonesia.89

• 89John L. Esposito. The IsllUllÏc 7breat : MyÛl or Re:Uiry? (Oxford: Oxford University
Press. 1992). p.120.
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B. Mohammad Natsir : His Life and Works

1. His Life and Career

In the twentieth century. Indonesia witnessed a number of Muslim scholars. such as

Haji Agus Salim, Syafruddin Prawiranegara, Mohammad Roem. Mohammad Natsir, and

Al:tmad Zainal Abidin. just to name a view. who est?blished their names in the pages of

Indonesian history. Among these scholars, however. Mohammad Natsir gained special

prominence. He was barn into a devout Muslim family of Alahan Panjang, Solok, West

Sumatra. on 17 July. 1908, five years after the birth of his Pakistani contemporary Mawdüdi.

His father, Idris Sutan Saripado. a pious man, worked as a clerk in a govemment office.

Natsir. ",ho was laler on awarded the title Datuk Sinaro Panjang,90 was educated

simultaneously at a sccular schoal administered by the colonial govemment (the elementary

schaol, Hollands Inlandche Schoal or Sekolah Rendah ) in the morning and a religious schaol

(madrasa diniyya ) in the afternoan. For junior high schoal (Meer Uitgebreid Lager Onderwijs

or Sekolah Menengah Tingkat Pertama), he went to Padang. the capital city of West Sumatra

province.

Having completed his primary schoal anâ junior high schaol education in 1923 and

1927 respectively. he went to Bandung. West Java, to pursue further education. In this "Paris"

ofJava, he joined the senior high schao! (Algemene Middelbare Sch<Y.>! orSekolah Menengah

Tingkat Atas). This schoal. according to Natsir. was the only AMS in Indonesia that had a

Western classics division. and was therefore. especially attractive to him.91 Both bis senior

and high schoal education was supported by a govemment merlt scholarship. In 1930.

because of his excellent academic recoi'd. Natsir was awarded a scholarship to enter either the

Faculty of Law (Recht Hogeschaol} in Batavia (presently Jakarta) or the Faculty ofEconomy

'JOsince NalSir was considered a pat bero and leader of bis tribe in panicular and
Indonesian people in generaI. he was gr:m:cd the tide of DaIU1c SÙJaIO Panjang (il bas no
meaning but a symbol of bonour) by the beads of the tribe of Mïnang. 10 which NalSir
belonged. al Minangbbau. West Sumatra.

91George MeT. Kahin, "In Memoriam : Mohammad NalSir (1907-1993)." in IndoDeSiL
No. 56 (October 1993). p.159.
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in Rotterdam, the Netherlands.92 He also had the option of working for the Dutch government

• as a civil servant for a good salary.93 Disregarding all these options. he decided to involve

hirnself in the struggle for Indonesian independence. He was very much aware of the political,

economic, social, and religious problems confronting Muslims in Indonesia at that time. and

he was convinced that the immediate vehicle through which he could help his people was

education. To equip himself for carrying out his ideals and commitment. therefore, from 1931

to 1932, he took a diploma in teacher's training at the Dutch-Native Teachers Training College

(Hoolands-Inlansche Kweek School or Lager Onderwijs), which was his last formai

education. In addition, Natsir taught himself not only foreign languag"s, but also religious

subjects such as fiqh, tafsir, and ka/am, and secular sciences such as education, history.

philosophy, and politics. As far as the foreign languages were concerned, Natsir could speak

severallanguages besides Bahasa Indonesia. According to George Kahin, a friend of Natsir,

he became fluent in English as weil as Dutch, developed a good command of French and

German, and soon mastered Arabic.94 In addition, he also unllerstood Esperanto.

Durin; his study in Bandung for more than six years, Natsir's interest in Islam grew

deeper. He undertook a serious study of Islam under~ Hassan (1887-1958), a leading

modemist scholar who headed an Islamic religio-education based organization entitled

Persatuan Islam (lslamic Unity).9S At Hassan's residence, Natsir and other young Persis

•

92Ajip Rosidi's Inuoduetion ta M.Natsir. Kebudayaan Islam D:J1am PerspektiF Sejarah
(Jakana: Girimukti Pasaka. 1988). p.xviii.

93Being a Meesrer en Recht was a drcam for masl of Indonesian young people and
their parents, because with this title one could gel a high position in the govemment with a
very good salary. Even graduates of AMS wcrc given a rcasonable salary by the govcmmenL

94Kahin, MIn Memoriam,M pp. 159-160.

9Sne PcrsalIWI Islam was founded in 1923 in Bandung. West Java, by H. Zamzam.
who spcnl over thrce ycars al Mecca ta study Islam al Dir a/·'U/O. He was thcn suppor1ed by
severa1 Mus\ims, who bad the same intercst and objectives as he dic!. Later on Ahmad Hassan
joincd the organization and becamc: one of the mast prominent chaiJpersons. For a
comprehensive discussion of the Persaluan Islam. known with PERSIS, sec Howard M.
Fcdaspiel, PcrsalIWI Islam: Islamic RefOtJll iD the TwentiC1h Cenrwy Indonesia (New York:
ComeII University Press, 1970); and Dc1iar Nocr. Ger2kan Modem Islam di lndollCSia 1900
1942 (JaIcarta: Lembaga Penelitian. Pcndidi\can dan Pcnerangan Ekonomi dan Sosia1, 1980.
3rd cd., 1985), pp.95-104. As for discussion on A\pnad Hassan. sec Endang Saifuddin Anshari
and Syafiq A. Mughni, A. Hasan Wajab dan Wijhah Setnng Mujtahid (BllIdung: AI·
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members, who had studied at Dutch schools, met frequently to discuss various problems of

• the times, be they religious, political, educational, or the struggle for independence. AJ:unad

Hassan undoubtedly had a deep influence on Natsir. To quote Natsir:

He was a friendly <alim,who could draw attention and attract the youth around him.
...We felt very fortunate to have received education and guidance from him, which was
impossible for us to forget and ignore. We, youths, around him, were always observed
carefully and disciplined strictly, and each of us was given certain responsibility. Ifwe
proposed a problem on religion, he did not give the answer directly, instead we were
asked to find out the answer in the available books. In fact, most of the books were
written in Arabic and English.96

Indeed, Natsir had already studied Islamic sciences and Arabic language when he was still in

West Sumatra. Engku Mudo Amin and Hadji Abdullah AJ:unad. who were known as

supporters of Islamic reform, were among his teachers. Noer, a Muslim political scientist,

noted that, "Natsir had thus been acquainted with the reformist teachings since his

childhood."97

When he was still a high school student, Natsir, for the flfSt time, wrote two long

articles published in f:e r.~w;';J~Fer of A!gemeen Indis::he Dagblad in September 1929

respectively entitled the Qur'iin en Evangelie (A Comparation Between the Qur'an and the

Teachings of Jesus) and MUQammad als Profeet (Ml$ammad as the Prophet). Later on,

these articles were published by A. Hassan as a short book bearing the same title.98 At this

Mustimun, 1985): and Agusni Yahya, "The Impact of Colonial Experience on the Retigious
and Social Thought of Sir Sayyid AI;unad Khan and Ahmad Hassan: A Comparison."
(Unpublished MA thesis, InstilUte of Islamic Studies, McGiII Univesity, Montreal, 1994).

96Mohammad Natsir, "Membina Kader Benanggung Jawab," in Tamar Djaja, ed.,
Riw~y~e Hidup A. Has:m (Jakarta: Mutiara, 1980), p.56.

97Detiar Noer, The Modernise
(Sing~re: Oxford University Press, 1973),

Muslim
p.89.

Movemene in Indonesia 1900-1942

•

98these articles were wrilten in response to the speech of Cristoffel, a CaIhoUc priest.
Natsir and ail bis classmates were invited to attend Christofell's lectures. There were IWO

lectures delivered in the meeting. The topic of the tirst lecture was Qur'5n en Evange1ie (A
Comparation between the Qur'in and the teaehings of Jesus) and !he second one was
Mu!J=m ais Profeee (Mul;lammad as Propbet). The lecture, according to Natsir, was very
interesting and poUte Ihroughout except in the end when Christoffel said that !he true prophet
was not Muhammad but Jesus. Ustening to this. Natsir's re\igious sensibilities were hun.
Since the lecture was in a Church, be could not comment Ihere. The next clay. the lecture was
published in the newspaper of Algemeen Indisch DBgblBd. Natsir Iaunched a counterattaek
and wrote a long article in the same newspaper to exp1ain the lI'Uth. See Ajip Rosjidi, M.
Narsir : Sebuah Biografi (Jakarta: Girimu\cti Pasaka. lm). pp.43-47. and Yusuf Abdullah
Puar, ed., McWmmad Narsir 70 TahWl, p. 17.
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time Natsir was a chairman of the Muslim Youth Association (Jong lslamieren Bond )99 of

Bandung (1928-1932).

It was during his chairmanship of the organization that he came to know many

prominent Muslim scholars and politicians from whom he leamed much about Islam and

politics. Among these great personalities were Haji Agus Salim and Syaïkh A!)mad

Surkati.\oo Meanwhile, among the non-Indonesian Islamic thinkers who influenced him the

most were Mu!)amrnad 'Abduh (1849-1905) and Mu!)amrnad Rashid Rii;ia (1865-1935).101

Feeling that not enough had been done for Islamic propagation, Natsir and his friends

like Fakhruddin al-Khahir, Bachtiar Effendi, and M. Sabirin set up an Indonesian Is1amic

journal entitled Pembela Islam (Defender of Islam). the fICSt edition of which appeared in

October 1929;t02 its last edition was published in 1935. Though Natsir himself was not

narned in the Komire Pembela Islam. a committee which officially ran the journal. he used the

journall03 as an organ through which he could disseminate Islamic teachings and counter

99nüs organization was founded by Agus Salim, Syamsurizal, and Kasman
Singodimcdjo in January t925 following the 7th Congrcss of the Jong Java, whieh was hcld
in Yogyakarta from December 20 to 25, 1924. The purpose bchind the foundation of Ibis new
organization was to unite Indonesian youth by offering Islam as the unifying faclor and avoid
the disintegration of Indonesia as some local ethnie oriented youth organizationa had appeated
in other regions such as Jong Sumatra in 1917. and Jong Ambon in 1918. See Djauharuddin
A.R.. el al., Peranan Umar Islam da/am Pembenlllkan dan Pembangunan Negara BerrbJsar1can
PancasiJa dan UUD'45 (Bandung: Angkasa. 1985), pp.t7-18, M. Djoencd Pusponegoro and N.
Notosusanto, Sejarah Nasional Indonesia. Vol. V. (Jakarta: Balai Pustalca. 4th cd.. 1990). In
addition, to Inamullah Khan, Jong Islamieten Bond was the only association of the youth of
Islam whieh lOOk an active pan in creating an Islamie and national consciousness and
awalcening amongst the Muslim youth of Indonesia. Sec Innamullâh Khan, "Dr. Mohammad
Natsir," in Puar. ed.Mohammad NalSir 70 Tahun: Kenang-kenangan Kehidupan dan Perju:mgan
(Jakarta: Pustalca Antara. 1978), p.345. A brief history of Ibis organization, sec H. Kafrawi
Ridwan el al, cds. "Jong Islamieten Bond" in Ensiklopcdi Islam. Vol. 1. (Jakarta: lehtiar Baru
Van Hoeve, 1993).

1000000, cd. Mohammad Natsir ,p. 18.

\OIGeorge MeT. Kahin's interView with M. NalSir in Jakarta on January 30, 1971; and
idem "In Memoriam." p.I60.

\02The last edition of Ibis journal, no. 71. was pubUshcd in May 1935. Two years
later Al-Lisan appeared as the continuation of the Pembela Islam, bUI linally the journal,
which was movcd from Bandung to Bangil. was also closed with no 67 as ilS last cdition.

• 103ne mandate of the journal was clearly SIaIcd in ilS fust issue: "Our purpose is to
defend Islam in patient and poUte ways, but whcnever il is necessary, we will use all means to
convey the Inlth (haqq) bascd on the Qur'in and ~th.. Our brothers who are Mus1ims are
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certain groups who misrepresented and undermined Islam because of hatred and other reasons

• such as ignorance of Islam. Later on. Natsir was asked to write in other joumals published in

different areas of I.ldonesia such as Pandji Islam (The Banner of Islam). Pedoman

Masyarakat (The Guidance of People) and Al-Maniir (The Torch). These joumals also

became vehicles for him to express his ideas. on Islamic teachings and political matters which

were the major issues at the time of the independence movement. Henceforth. it is not

surprising when Steenbrink notes that Natsir. from the thirties onwards. proved himself to be

a sharp and critical observer of colonial policy towards Islam as reflected in a numbers of

articles in. among other joumals. the periodical Pembela.104

Furthermore. in addition to joumalism. Natsir was also involved further in Islamic

education. ln 1930. he established an Islamic educatiollal institution named Pendidikan Islam.

for the purpose of imparting Islarnic education. but it ooly flourished until 1942. This

institution taught alileveis of education: kindergarten. elementary school. junior high school.

and teacher training school. The establishment of these schools was originally in response to

the demand from various quarters. including those who took private lessons with Natsir in

English and other subjects. These demands increased with the establishment of a number of

private schools in Bandung where no religious courses were offered. However. with the

Japanese invasion to lndonesia in 1942. Natsir's schools and others of similar orientation

were shut by the govemment for they were considered and categorized, by the Japanese. as

'wild schools.·

•

expcclCd 10 remind us if wc deviate from the teaChings of Qur'in and SllIl/Ul. Similarly. wc
will do the same thing if our blOlhers are nol in line with the reaJ lsIamic teaChing. As for
those who are nol Muslims. wc will be happy 10 have a dialogue wisely. al the sarne lime wc
will answer ail questions relalCd 10 Islam. However against the enemies of Islam, nameJy.
those who will not only destroy Islam. but aJso those who curse and humiliate the religion of
our Prophet MuI;tammad. p.b.u.h.. wc will la1ce gentlemanly action in its widest sense. As long
as the soul remains in the body. wc will not stop worlcing 10 fight against and destroy them
ail. It should be barn in mind lhal the mast dangerous enemies are those who cali themselves
Muslims but in fact are not reaJ Mus1ims. CilCd by Ajip Rosidi. M. Natsir : Sebuah Biografi.
p.7J.

\04KareI Steenbrink, Durch Colonialïsm and Indonesian 1s1am. TI3llS1ated by Jan
Steenbrink and Henry Yansen (Amslerdam: Radopi B.V.. 1993). p.119.
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As far as Natsir's interest in the political issue is concemed, in thc 1930's and 1940's,

• Natsir had been involved in polemics with Sukarno, the future president of lndonesia,

conceming nationalism, the relationship between religion and state, and modemism in

Islamic. 10S Before facing Natsir, Sukarno had been involved in a debate with Haji Agus

Salim over similar issues, nationalism and patriotism.106 Thus, Natsir continued these

previous debates with Sukarno. Natsir's arguments, however, were stronger and henceforth,

clarified the position of both parties. ln the words of Natsir's student, Ajip Rosjidi, the

polemics could be considered a classic feature of the lndonesian political discourse. This was

because, he added, the polemics had highlighted the dividing line between the 'Muslim

nationalist group' and 'secular nationalist group' .

Although Natsir had written much about politics, he did not join any political party

until the early forties when he became the member of the PDI07 and MW.lOS Later on he

was appointed as one of the Masyumi's chair persons when the party was established on 7

November, 1945, three months after the proclamation of lndonesian independence. Since then

he was involved in the world of practical politics and became a leading politician and

statesman of bis time. According to Natsir, bis involvement with politics was inspired by

religion. ln bis justification, he quoted a verse from the Qur'an surah al-Dhiiriyiit: : 56, "to be

a servant of Allah in its full meaning, to achieve the success in the world and happiness in the

•

IOSSukarno's writings about thcse polemics can bc rcad in Sukarno', DibIJwah Bendera
Revolusi 1 (JaJcarta: Panitia Pencrbit Dibawah Bcndcra Revolusi, 1965) and Under /he Banner
of Revolution 1 (JaJcarta: Committec of Publication. 1966). Natsir's writings on thcse issues
can bc found in Natsir's Capita Sdecta 3rd cd. (JaJcarta: Bulan Bintang, 1973). pp431-495;
and Natsir's Persatuan Agama dengan Negara, 2nd cd. (padang: Yayasan Pendidikan Islam,
1968). For discussion on the ideas of thcse IWO figures, sec Dcliar Nocr, The Modernist
Mus/in!, pp. 252·266.

l06For dclails of thcse polcmics. sec Scratus Tahun Haji Agus Salim (Jakarta: Sinar
Harapan. 1984), pp.346-358 and Sukarno, DibIJwah Bcnlkra Revolusi, pp.109·1I4.

l07Partai Islam Indoncsia, acronimcd as PD. was founded by Dr. Sukiman and Wiwoho
in 1940. When the PD branch of Bandung was founded, Natsir was appointed ilS fsrsl head.

lOSBcforc the Japancse occupation in Indoncsia, 1942-1945. therc was MIA1 (Majlis
aI·ls\imi aI·cAla aI·!ndünisll, a federation of IsIamic organizations which was fOllnded in
Surabaya in Septembcr 21. 1937 by Kyai Haji Mas Mansur (1876-1946). In the organization
N:IISir was one of ilS leaders. Sec Puar, Mohammad Natsir. pp.7()'71; and Ridwan, CI al, cds.
Ensik/opedi Islam, Vo1.3, pp.1I8-120.
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next world."I09This ideal was reflected in the objective of the party he joined, "to see the

• Islanùc teaching and law applied in the life of individual, society, and the state of the Republic

of Indonesia, to achieve God's pleasure"lIo Thus, his deep involvement in politics was

prompted by his concern for the umma. His serious nature, his tireless efforts and the

support he received from the umma led him to occupy such important posts such as the

member of working committee of KNIP (Komite Nasional Indonesia Pusat or the Central

Indonesian National Committee) (1945-1946), Minister of Infonnation (1946-1949), the

chairman of the Masyumi Party (1949-1958), Prime Minister of the Republic of Indonesia

(1950-1951), and the chairman of the Islamic Propagation Council of Indonesia (1967-1993).

Natsir's life was wholeheartedly dedicated to his people, his state, and his religion. He

kept his prineiples fmnly and acted consistently with what he said. Indeed his concern was not

limited to national affairs but extended to international affairs, especially to those of the

Muslim world. This can be seen from his involvement in many international organizations in

which he stayed in touch with International Muslims until his death. For example, he was a

member of Majlis Ta'sisï Rabitah cAlam IsHimi, Mecca (1969-1993), of Majlis Nia al_cAlami

iii Masjid, Mecca (1976-1993), of the Founding Committee of the Oxford Islamic Studies

Center, England (1987), of the Founding Council of the International Islamic Charitable

Organization, Kuwait (1986), of the Curator Couneil of the International Islamic University

Islamabad, Pakistan (1987), and he was the Vice President of the World Muslim Congress,

Karachi (1967-1993). Moreover, in the recognition of his authority and expertise in Islamic

thought, he was awarded the title of Doctor Honoris Causa, first by the University

Kebangsaan and later on by the Science University of Penang, Malaysia, in 1991.111 In

•

I09Mohammad NalSir, Capita Sdecta 1 (Bandung: W. Van Hoeve. 11954). p.436.

I100000pinan Masyumi Bagian Keuangan, PedOlflJUl Pcjuangan Masjumi (Jakarta: PP.
Masjumi. 1955). p.6. Article 3.

1Il However. later on, this doctorate award was witbdrawn. According 10 M. Syafù
Maarif, this cancellalion was merely on a poUtica1 reason between IWO countries, Indonesia
and Malaysia. This is. perhaps, beeause of Natsir's involvemenl in PRRI rebetUon (Pemerintah
Revolusioner Republilt lndonesia 1 RevoluliolWY Govemmenl of the RepubUc of lndonesia)
in Padang, West Sumatra against then SuItarno's 'guided democracy' regime. For generaJ
discussion on PRRI and other rebetUons brolte out al the lime. sec James Mossman, kbeJs in
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addition, he was awarded JaizatuJ Malik FaisaJ aJ-<AJamiya by King Faisal in 1980, which

• was a1so given to his Pakistani and lndian contemporaries Sayyid Abul Nia Mawdudi and

Sayyid Ali Nadvi. For the recognition of his support for the struggle for independence of

North African people, in 1957 he was granted Grand Gordon of Nikhiin Isti/;Jiir by Lamine

Bey, the f!!st president ofTunisia.

ln view of the fact that he was a statesman, an<iïlim, a dii<i, a teacher and a1so he1d

positions in international Muslim organizations, Peter Burns rightly remaries that, "Natsir is

not a one dimensional man."t 12 Anshari elaborates this brief statement in his tribute that

Mohammad Natsir was a man of Dhu wujüh, endowed with many faces in good sense. He

was a teacher of the nation, a guide of the ummat and a mujiihid of da'wa. He wa.~ a cultural

thinker; he was an <iIiro of many attributes; he was a po\itician of the fll'St \ine; he wa.~ a

foremost statesman; and last but not least, he was a respected prorninent international

figure.! 13 Seeing him from a political angle, Lawrence considers Mohammad Natsir as "the

most prorninent po\itician favoring Islarnic reform."114

2. Natsir's Warks

Natsir was a great scholar who always worked for the betterment of the Indonesian

people's spiritual and materiallife. He did so not merely through his inspiring speeches and

practical acts, but a1so through his writings. Like Mawdüdi, who was actively involved in

expressing his Islarnic ideas in his early twenties, Natsir a1so started writing on Islam and

Paradise: Indonesia's Civil War (London: Jonathan Cape, 1961), William Stevenson. Siros'
Nest in Tbeir Beatds (Boston: Houghton Miffin, t963), and Barbara S. Harvey, Permesra: H:J1(
a Rebellion (lthaca: Comell University, 1977).

•

112PelC:' Burns, Revelation and Revolution: Natsir and the Panca SillL (Townsville:
Committee of South-East asin Studies, James Cook University of North Queensland, Australi...
1981), p.3; and in a simi1ar1y IOne Haryona also staleS lhat. "Mohammad NalSir is a multi
dimentional figure, who possess prime quality." Anwar Haryono, "Seorang Pejuang Telah
Berpulang," in Media Dalewah, (March 1993), p.127.

113Endang Saifuddin Anshari, "Pengantar" in Mohammad NalSir's Kebudayaan Islam,
p.vii.

114Brucc B. Lawrence,. Defenders of Gad: The Fundamentalist Revoit Against the
Modem Age (San Francisco, Harper&: Row, 1989), p.206.
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politics in Bahasa Indonesia and Dutch when he was still a high school student. It was only

• in his later life that he hegun to write in English. Although he had various jobs and

rcsponsibilities, he continued to write until he breathcd his last in Jakarta on Fcbruary 6,

1993.115 ln the post independence era, especially after the New Order1l6 took over the

government of Indonesia, Natsir's writings could he found mainly in IWo journals published

from the Headquarters of DDn in Jakarta, Media Dakwah (Propagation Media) and Suara

Masjid (Mosque Voice). He left hehind no less than forty-five bookslmonographs and

I)undred of articles, speeches, statements dealing with various dimensions of Islam. t17 This

legacy undeniably constitutes the priceless inheritance that Natsir left for his pel/pIe. Ajip

Rosjidi, a professor at the Foreign Language University, Osaka, Japan, has rightly commented

that "Natsir's writings are not only important in terms of documentation or historical records,

but they also give guidance to the steps that will he taken by the 131er generations."1l8 Haji

Abdul Malik Karim Amrullah (1908-1981), a great Muslim scholar and Natsir's

contemporary, holds the same point of view, that Natsir's works are very important and

useful for young Indonesians and especially for the new generation of Muslim youth. t 19

Like Mawdüdï, Mohammad Natsir's writings touched various aspects of Islam and

problerns faced by Muslirns in general and the Indonesian Muslirns in particular. An attempt

will he made to briefly discuss his works in the following pages. His works, too, are

classified thematically and in chronological order.

t 15For funhcr infonnation on the comments, reports, and articles wrillen on the evenl
of NalSir's death. sec Lulanan Halciem. cd. Pemimpin PuJang (Jakarta: Yayasan Piranti Dmu.
t993).

•
116rbe New oroer (Orde Baru) is a system of govemment under Suharto. present

Indonesian president, who replaced the Old-Order (Orde Lama) of bis predecessor. Iate
president Sulcamo. in the mid 196O·s.

I17See Yusuf A. Puar. cd. , Mohammad Natsir 70 Tabl/D. pp.406-409.

118Ajip Rosidi's Introduction ta M. Natsir, Perspdaif K.ebudayun IsWn. p.xxx.

119Haji Abdul Malik Karim AmruI1ah, "Kata Sambutan" in M. Natsir, Capita Sdecta 1,
p. 10.
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2.a. Befon: Independence (1927-1945)

During this period, Natsir's writings could be classified under four general themes:

Islanùc doctrine, Islanùc culture, politics, and woman's issue.

1. Basic Islamic Doctrine

On this subject, Natsir woote four monographs. Kamt Tat Het Gebed 120 (1931) was

primarily a practical guide for perfonning prayers. Here, he explained the principles of Islam

as well as the articles of faith. Having read the book, in a letter to A. Hassan. Sukarno said

that, "pieuse convey my praise to Mr. Natsir'5 writings in Dutch. His introduction of Kamt

Tot Het Gebed is very interesting,"121 In the second monograph, Het Vasten 122 (1932),

Natsir described the meaning and objective of fasting in Islam and in Het Islamitische Ideal

123 (1934), he emphasized that Islam was an ideal religion for human kind. In the last writing

on the subject, Gouden Regels uit Den Qur'an 124 (1932), he poovided selected verses from

the Qur'iin followed by their meanings in the Duteh language. These monographs, according

to Natsir, were initially prepared for fellow Muslim youth who studied at the govemment

schools and considered the Dutch language more prestigious intellectually and academically

than Bahasa Indonesia Thus, these writings were directed primarily at Dutch-educated

youths,12S In Natsir's own words "to serve our boothers who, because of special education

they received, felt strange even toward their own language. The author wants to reach them

and explains to them what the basis, ideas and principles of Islam are,"I26

l2Ot.ater on this book was translated inlo Bahasa Indoncsia by D.P. Sali A1imin and H.
Sidi Gaza)ba under the titlc of Mari/ah Salat (Jakarta: Bulan Bintang, 1956).

12ICited in Rosidi. M. Natsir, p.2S4.

122Mobammad Natsir, Het Vastetl (Bandung: Pcrsatuan Islam, 1932).

123Mobammad Natsir. Hct IsJamitische Ideal (Bandung: Pcrsatuan Islam. 1934).

124Rosidi, "Pcndahuluan", p.xiv.

12SM. Dawam Rahardjo, "perceptions of Culture in the Islamic Movcmcnl: An
Indoncsian Pcupcctivc," in Sojoum. Social Issues in Southeast Asia. Vol. 7, No.2 (August,
1992), p.2S0.

126NaISir, MariJah Salat, p.s.
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2. !slamic Culture

Another issue which attracted Natsir's interest was Islamic culture, on which he wrote

three books. Cultuur Islam 127 (Islamic Culture) (1936), dealt with the cultural and scientific

achievements of the Muslim scholars of the c1assical and medieval period of Islamic history.

Natsir, while quoting HAR. Gibb, reminded Indonesian people that, "Islam is indeed much

more than a system of theology; it is a complete civilization." Natsir's fascination with the

early history of Islam as a glorious chapter in Muslim history, eamed him the title of a

romanticist l28 This book was written when most oflndonesian people considered Islam as

no more than a ritual of worship. According to Rahardjo, Natsir's work on the legacy of

classicallslamic culture was anew theme forhis time. He was the only thinker and diici of the

time who dealt with this legacy.t29

Another work he wrote on the subject is Islam dan Akal Merdeka 130 (Islam and Free

Thinking) (1941). This short book focused on the Qur'linic teaehings which encourage free

thinking. Natsir criticized Sukarno's interpretation that free thinking should have no

limitations. Islam indeed emphasizes the use of rational faculty, but it should he used

proportionally and in accordance with the Islamic teaehings. He showed how dangerous free

thinking could he.

Another book that cao he included in this theme is Capira Selecra 1. According to its

editor, Sati Alimin, Natsir wrote no less than ninety articles published in several different

127MoIwnrnad NlIISir, Cu/tour Islam (Bandung: Pendidikan Islam, 1936). Later on this
book and Natisr'5 other writings on the cullUra1 sissuc were incorporaled into a book under
tille KebudJJylJ:Ul Islam Da/am Perspektif Sejarah, Edited by Endang Saefudin Ansari (JaIcarta:
Girimukli Pasaka. 1988).

128See, for instance, M. Dawam Rahardjo, "Kenangan Reflelaif atas Mohammad NlIISir
(1908-1993)," in U1umu/ Qur'in, VollV, No.l (1993), p.2l. In addition, severa! Modemits
from the Subcontinenl such as~ Khin, Amir 'Ali, Iqbl1, and even Mawdildi an:: noted for
having a romantic view of Istamic history by Weslell\ alties.

129Rahardjo, "Kenangan Reflelaif," p.2l.

I30After being seriaIized in Panji Islam in 1940'5, for the first lime this was published
in the book fonn by Baaian Penyiaran Persatuan Islam, Tasikmalaya in 1947 and 1aIer on by
Sinar Hudaya, Jalcana in 1972. Ils 3rd edition was published by Media Dakwab, Jakarta, in
1988.
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journals of Islam. However, only fifty two out the ninety articles were later included in the

• book.131 This book, which is considered the most important book produced in this period,

consists of five parts; culture and philosophy. education, religior:. government system. and

miscel1aneous issues. In the ftrSt part, Natsir discussed not only the factors that support

Islamic culture but also the Islamic contribution to the world civilization. Whereas. on

philosophy, he discussed the ideas of several prominent Muslim philosophers such as Ibn

Miskawaih (941-1030). Ibn Sina (980-1037), Abu N~r al-Fiiraôi (d.950), and al-Ghazali

(1058-1111) and compare their ideas to those of western philosophers such as Arthur

Schopenhauer (1841-1902). Sigmund Freud (1856-1940). G. Wilhelm Friedrich Hegel

(1770-1831), Niccolo Machiavelli (1469-1527), and David Hume (1711-1776). In the second

part, he addressed several important aspects ofeducation such as the foundations ofeducation,

the condition ofisiamic educational institutions, and Islamic highereducation. In the third part,

he explained the essence of Islam, the message of the Prophet MulJanunad and the role of

culamii' in the society. In the fourth part, Natsir touched upon several political issues which

were raised under the Duteh govemment. His main objective was to ask for justice and fair

treatment, and later the freedom of Indonesia. Quoting Lionel Curtis, Natsir asserted that,

freedom was a human and not a western ideal. The whole earth was a temple of freedom. Its

spirit moved wherever men were leaming to do justice to each other. Finally, in the last part of

this work, Natsir covered political conditions in other countries such as the Philippines and

Palestine.

2. PoUties.

Natsir's writings on politics are quite a few in numbers. Persatuan Agama dan

Negara,132(Unity of Religion and State) (1940), contained several arguments to refute

•
131Mobammad Natsir. QpitJJ Selec:tJJ L Edited by D.P. Sali Alimin (Bandung: W. van

Hoeve, 1954).

132MobamJnad Natsir. PclsaIuaD Agama Denpn Neglll3 (Padang: Yayasan Penclidikan
Islam, 1968). Ils second eclition was publisbed in the same year.
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Sukarno's ideas on the separation of religion and state. He believed that state affairs were an

integral part of Islam. State power was necessary to enact and control the application of

Islamic teachings. In Islam Sebagai Ideologi 133 (Islam as an Ideology), Natsir emphasized

that the development of state and society as well as freedom ofexpression, were the means to

create an atmosphere where Islam could grow fumly. He reasoned that if many recent

Muslim politicalleaders and Muslim intellectuals in and outside ofIndonesia were involved in

discussing the concept of an Islamic state, it was due to the fact that the spirit of the Muslims

had been suppressed by the colonialists for a long time. At the time that Natsir wrote this

book, Indonesia was approacbing towards its independence.

3. Women

Natsir's De Islamitische Vrouw en her Recht 134(The Position of Woman in Islam)

(1934). and bis article entitled "Disekitar Krisis Perkawinan"135 (Around the Crisis in

Marriage) (1934), touehed upon the issue of women. In these writings, Natsir explained that

Islam eonsidered women equal to men. Women had a bigh place in Islam. Even in the field

ofeducation, Islam superseded Europe, where women were only allowed to enter universities

in the nincteenth century. Natsir, however, disagreed with the feminist movement of the

West, whose influence, to sorne extent, reached Indonesia. He reminded Indonesian women

that although they wcre free to participate in aImost all aspects of life such as education,

poUlies, and economies, the most important task of a woman was to be a good wife and

mother.

133Mohammad Narsir. 1s1an Seb8pi Ideologi (Jakarta: Pustaka Aida, n.d.). In term of
content. this booklet is much similar to bis Pezsaruan Agama dan Negara.

134Mohammad Natsir. De 1s1amitische Vrouw en ber Recht (Bandung: Persatuan
Islam. 1934).

13SMohammad Natsir. ""Disekitar Krisis Perkawinan," in Pcdoman
Febnwy. 1938. included in Natsir. Qpita Selecta l, pp.5().6().
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2.b. After Independence

In the early years of the independence of lndonesia, Natsir did not write much bccause

of bis involvement in political and administrative activities. He bccame a membcr of KNIP

(Komite Nasional lndonesia Pusat - the Central lndonesia national Committee), which was

established on 29 August, 1945 and subsequently he served as minister of information. and

prime minister. However, bis writings, speeches, and statements from 1950 to 1955 wcre

collected by D. P. Sati Alimin and published under the title Capica Sc/ceca II. The first part

covers his speeches when he was a membcr of parliament and prime minister of the Republic

of lndonesia. ln tbis section, bis famous speech, known as "Mosi-lntegral Natsir" (Natsir's

lntegrated Motion), wbieh would lead to a united and intcgrated Indonesia, is insened. The

second pan includes Natsir's speeches on IqbaI day, Ali Jinnah's birthday, and other speeches

delivered on different occasions. The third pan discusses internal political problems such as

how to settie the issue ofWest Irian with the Dutch, the Daru/Is/am rebcllion, and problems

with labor organization. The founh pan contains Natsir's statements and interviews given to

various newspapers andjoumals. The last pan concentrates on Natsir's religio-psychological

reflections on various rnatters, published in Natsir' s weekly journal a/-Hikmah. Apan from

this second most important book, bis writings can be broadly divided into two major themes:

politics and da'WB.. 136

1. Politics

On political issues, he wrote three books. The f1I'S Rcvo/usi Indoncsia 137 (lndonesian

Revolution) (1955), showed the lndonesian Muslims' struggie in driving out the colonialists

from lndonesia. He was convinced that victory Wl\S possible because of the revolutionary

nature of Islam and its emphasis on rebellion against the exploitation of man by man, in

1361t should be notcd hcre that though most of Natsir's imponaDl writings will bc
reviewccl in the folJowing pages, thcre are. indecd, severa! works of post-independence
period which are neither traeable nor accessible 10 the writer of Ibis study. Among lhose works
are: Mohammad Natsir and Nasrun A.S., Hidup Bahagia (Bandung: Van Hoev, 1954); M.
Natsir, Tinjauan Hidup (Jakana: Wijaya, 1957); KegeJisahan Ruhani Barat (Surabaya: DDD
Perwalcilan Jatim, 1969); MasaIIIh Palestina (Jakana: Hudaya, 191971); and Kumpu/lUl
Khutbah (Jakana: Media Dakwah, 1975).

137Mohammad Natsir, Revolusi Indonesia (Bandung; Jihad, 1955).
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whalever disguise il appeared, be it capitalism, imperialism or colonialism. This book was

• wrillen within ten years of Indonesia's independence.

The second work What and How Can the Muslims Contribute to the Attainment ofa

Stable World Peace 138 (1953). was wrillen to dispel western miscC'l]ceptions lowards Islam,

especially in regards to the concepts of iheocracy. the Islamic state and govemment. In !bis

work, he not only described the prevailing condition of the Muslim umma, but he reasserted

that Islam taught its adherents to love peace rather than war. He asked Muslims to show to

the world the true teachings of the Qur'an. While aggression was not permiued !lt all in Islam,

war was a1lowed as long as it was fought to suppress injustice, oppression, and exploitation.

In the third work, Islam Sebagai Dasar Negara (Islam as the foundation of state) (1957),

Natsir proposed Islam as the foundation of state. This was prepared to be discussed and

defended in the constituent assembly meeting to iay foundations of the Republic ofIndonesia.

2. IsJamjç Dacwa

If the number of writings could be used as a gauge. cfacwa and Christian-Muslim

relations were important topics for Natsir. He wrote six books on these subjects. In Fiqhud

Da'wah (Methodology of Preaching) (1967). the author spelled out some basic principles of

cfacwa and discussed the method and strategy to propagate Islam among the Muslims of

Indonesia. The next work, Mempersatukan Ummat 139(Uniting Muslims) (1968), focused

on the methods by which Indonesian Muslirns. who come from various groups and

organizations, could be united. Since he saw Muslims. not as a single body, but divided into

separate parts. Natsir felt an urgent need to dea1 with !bis issue in !bis book. In GubahIah

Dunia dengan Amalmu. Sinan Zaman dengan /manmu (Change the World with Your Good

Deeds. Light the Time with Your Beliet) (1970), Natsir discussed the influence of western

•
I38Mohammad NaISir, W1Jat and How Cm the MusIims Conaibure to the Aaainmenr of

.. 51Jlb/e Wood Peace lindoncsian-English edition] (Jakarta: U.B. Idea1, 1953). This booldet,
which is based on a speech ddivered al the Pakistan InstilU!e of International Affairs on the
9Ih April 1952, wu Iarter published by ComeU University onder the lide Sorne Observations
COnc=Ung the Role of Islam in National and lnœmationaJ Affairs (lIbaca: ComcIJ
University, 1954)

l39Mohammad NaISir, MempenalUbn Ummar (Bandung: Bulan Sabil, 2nd cd. J968).



44

rnaterialistic philosophy on Indonesian Muslims. To avoid its further impact, Natsir invited

• them to retum to Islamic teacbings. ln bis fourth book, The World of Islam Festival Dalam

Perspective Sejarah 140 (The World of Islam Festival in the Historical Perspective) (1976), he

recorded bis impression and reflections of the world of Islam festival held in London. Having

asserted that "al-lsllimu mal;1jübun bi al-Muslimin" (Islam undergocs backwardness bccause

of its own adherents), Natsir traced the root of this backwardness and concluded that Islam,

indccd, contained sources of spiritual and rational energy. If these sources were used properly

by Muslim ununa, :hey would enjoy the same glory that Muslims experienced in the pas!.

Natsir's discussion on da'wa also included the relationsbip bctween Islam and

Christianity in Indonesia. Since Indonesia recognized five religions: Islam, Catholicism,

Protestantism, Hinduism, and Buddhism, he wanted the followers of those religions to respect

one another. This idea is reflected in Mencari Modus Vivendi antar Ununat Beragama di

Indonesia 141 (Searching for a Modus Vivendi Among the Religious Followers in Indontsia),

wbich was written in 1980. The last book in wbich Natsir emphasized the importance of

religious toleranee, especially bctwccn Muslims and Christians, was Islam dan Kristen di

Indonesia 142 (Islam and Christianity in lndonesia). This book encompassed Natsir's writings

on the subject from 1930's to late 1960's. Here, he discussed the problems bctwccn the two

religions since pre-independence days. He suggested to Christian missionaries, that instead of

trying to convert Muslims, they should coneentrate on trying to convert other Indonesian

people who were still without a religion. Besides respecting each other, Muslim and Christian

leaders were urged to guide their own respective people.

After this overview of Natsir's writings, we agrce with Dahm, an American expert on

lndonesia, that "Natsir's writings show bim ta bc a man of wide rcading, well-infonned even

•
l«!Moh.mmad Natsir, The Wor/d of Islam Festival Da/am Perspekrif Sejlll'lÙl (Jakana:

Media Da'wah, 3rd ed., 1985).

14tMobammad Natsir, Menari Modus Vivendi Antar UmM &r2gama di lndonesm
(JaJcana: Media Da'wah,I980, 2nd ed., 1983).

142Mobammad Natsir, Ishm dM KlislaJ di lDdonesia (JaJcana: Media Da'wah, 1969,
4th ed. 1988).
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outside the Islamic sphere. His breadth of culture suggests comparison with Sjahrir and Hatta,

• ... ; but unlike them, he was concemed for the renewal of Muslim life in a changing world."143

His pre-independence writings show that Natsir was more concemed with education

and cultural affairs than with politics. This was due to the fact that , in bis opinion, ninety

percent of the Indonesians were still illiterate. The situation was aggravated by the faet that

they were also 'illiterate' in Islam and politics. Influenced by Mul;1ammad 'Abduh, whose

Islamic refonnation was more focused on education, Natsir believed that education could

change the condition of society. and, therefore. he made this field bis priority. However, in

the socio-political sphere, two political issues apparently aroused Natsir's interest; f1I'St,

nationalism, where he would prefer Muslim nationalism rather than religiously-neutral

nationalism; secondly, the relationsbip between religion and statehood, in response to the

secularization that took place in Turkey. Since he believed that Islam was not only a religion

in a limited sense, but a complete way of life. he asserted that religion and state could not be

separated.

In the post independence era, Natsir, unlike Mawdüdï, was involved in practical

politics. Consequently, he could not write much, especially in the f1I'St decade of

independence. However, bis writings of the following decades show the following: f1I'St,

though he wished Islam to be the basis of the Republic of Indonesia, he accepted Pancasila as

the pbilosopbical foundation of the political reality of Indonesia; second. dacwa to be

promulgated effectively and efficiently at allieveis of the society throughout the country 'v
Islamize the Indonesian Muslims; third, for the preservation of the quality as well as the

quantity of the Indonesian Muslims, the proeess ~f conversion ,0 Christianity should be

controlled. l44

•
143Bemhard Dahm, Hisrory of Inclones;a ;n che Twenrierh Cenrwy (London: Pteager

Publishers. 197t), pp.151-152.

144conceming this. Woodward srates 1hal, "In bis Iarer years Narsir became
jllClQSingly 8llIÏ-ChrisIian, blaming Jndonesia's Christian community for che esrab1isbment of
Indonesia as a secuIar ralher \han 811 Islamic state." Mark R. Woodward. "Narsir, Mobammad
(1908-1993." in The Oxfotd EncycIoptdia of the Modem IsJamic Wodd. Edited by John L.
EsposiIO. (New York: Oxford University l'less. 1995). p.239.
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Besides the writings discussed above, there are many articles publish.:d in several

• joumals in Indonesia to which we did not have access. lt should also be noted here that

although sorne of Natsir's worles have been translated into English and Arabic, most of his

writings remain in their original language, Bahasa Indonesia. This is the main factor

contributing to limiting Natsir's writings to the Muslim Malay-speaking countries: lndonesia,

Malaysia, and Brunei Darussalam. In this aspect, he differed from Mawdüdi whose works are

known in almost the entire Muslim world.

Nevertheles, Natsir was still recognized in the Muslim world in gencral. Haryono.

present chairman of DDll, states that , "Mr. Mohammad Natsir is a multi~dimensional figure

endowed with a prime quality. He is a politician, but at the same time he is a moralist, mu'min.

mukhli$. mujahid, and educator."145 A similar belief is also expressed by Metareum, present

chairman of United Developrnent Party. In his words, Mohammad Natsir "has proven a real

proof concerning what a Muslim should do. He is a Muslim nationalist. The Muslim who has

a nation and a state. He is a Muslim who has devoted his entire life to the cause of people.

state, and hu:nan beings."I46 From among the international figures, King Faisal of Saudi

Arabia stated that, "Mohammad Natsir is not only a leader of the Indonesian Muslims but of

the whole Muslim world."147

We conclude this section with the statement of Kahin, the founder and present director

of the Southeast Asian studies, Comell University:

Last of the giants among Indonesian's nationalist and revolutionary politicalleaders,
he [Natsir] undoubtedly had more influence on the course of lslamic thought and
politics :"'1 postwar Indonesia than any ofhis contemporaries. By nature extraordinarily
modest and unpretentious, he had a weil deserved reputation for personal integrity and
political probity.148

•
145Anwar Haryono. '"Sang Pcjuang Telah Berpulang." in Hakiem. ed.. Pemipmin

PuJang. pp.126-127.

146H. Ismai1 Hasan Mewiwn. "Pcjuang Yang Ikh1ash," in Hakiem, ed.. Pemimpin
PuJang. p.I6S.

147Cited in Abu Gbaza1i, "Pemimpin Umat Islam Sedunia," in Hakiem, ed.• Pemimpin
PuJang, p.1I1.

148Kahin, "In Memoriam," p.1S9.
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CHAPTER TWO

ABUL AcLA MAWDODI's AND MOHAMMAD NATSIR'S
POLmCAL THOUGlIT

The concept of state in the Islamic political thought has received a great deal of

attention from the Muslim scholars and non-Muslim scholars a1ike. not only in modem times

but a1so in the medieval times.' The state that they discuss. especially among Muslim

thinkers. is none other than an ideal Islamic state. The idea of an Islamic state. indeed. has

existed as early as Islam itself.2 In other words. it has come into being from the seventh

century, since the Iifetime ofMul;1ammad. However. as far as the term Islamic State or Dawla

al-Islamiyya itself is concemed, it is a relatively new phenomenon in Islamic political

vocabulary. Not a single work of the classical and medieval periods of Islam c1early

mentions the term Islamic state. Even the Qur'an itself is silent about the terrn. A1though the

word dawla does appear once in the Qur'an, it does not bear any connotation of a state in the

modem sense} It is mentioned only in relation to the distribution of laye as it reads as

follows: "What Allah has bestowed on His Messenger (and taken away) from the people of

the township belong to Allah, to His Messenger and to the kindred and the orphans, the

needy and the wayfarer; in order that it may not take a circuit ( layalciina dülah ) between the

1For a comprehensive exposlbon on politics in Islam of pre-modem time, sec W.
Montgomery Wall, Islamic Politica1 71tought (Edinburgh: Edinburgh UnivClSity Press, 1968,
4th cd., 1987); Erwin IJ. Rosentha1. Politica1 Tbought of Medieval Islam (Cambridge:
Cambridge UnivClSity Press, 1962); and A.K.S. Lamblon. StJJte and Government in Mcdieval
Islam: An Introduction ro the Study of Politica1 Tbeory (Oxford: Oxford UnivClSity Press.
1981). As for an extensive discussion on modem Is1amic politica1 thought sec John L
Esposiro, Islam IUId Polilies (Syracuse: Syracuse UnivClSity Press, 1984, 3rd ed., 199); Erwin
IJ. Rosentha1. Islam in the Modem Nation St8le (Cambridge: Cambridge University Press.
1965); Muhammad Asad, The Principles of StJJte and Govemment in Islam (Gibraltar: Dar a1
Anda1üs. 1961. 2nd..1980); and Harnid Enayal, Modem IsIamic Politica1 Tbought (Austin:
University of Texas Press, 1982, 2nd cd.. 1988).

2Mehran Tamadonfar, The IsIamic Polity IUId Polilica1 Lt:adership : Fundamenr:ilism.
Sectarianism. IUId Pragmatism (Boulder. San Francisco : Westview Press, 1989), p.38.

3Jn the modem politica1 science, the staIe refers ta an absttact juridica1 personality
comprising the toeaIity of elemetlt such as a people living widün a definite renilOly. a
legally constituted govemmenr, and a suptelllC power widün the society, and independent
from foteign conac!. Cf. Manzooruddin Abmad. /sIamic Politial Sysœm in the Modern Age:
Theoty and Pnctiœ (Karachi: Saad Publications, 1983), p.31.
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wealthy Md among you..."4 So far the term of daw/a Is/amiyya appears for the first time in

• Rashid RiQlÏ's book entitled al-Khi/Ma, which was published in 1922,5 0nly two years

before the Ottoman caliphate (the last caliphate) was abolished. Apart from the etymological

debates. !bis study will proceed to discuss the idea of the Islamic statehood as proposed by

Mawdüdi and Natsir. The diseussion in the following pages will be related to the political

background of their respective countries in their times - thus, placing their ideas in their own

historical context ofPakistan and Indonesia.

A. Sayyid Abu! AC}! MawdüdI's Ideas on Statehood

l. Before Partition

l.a. The Pakistan MovelDCnt and Mawdüdi

Among the founders of the idea of Pakistan, the historians rank Sir Sayyid A\:lmad

Khan (1817-1898) in the fust place.6 There are at least two reasons for placing A\:lmad Khan

in such a high position:

Fust, he undoubtedly did encourage the Muslims to be more aware of heritage.
culture and interests which set them apart from the Hindus. Secondly. by promoting
Western education he helped to create the c1ass ofWesternized Muslim intellectuals
of whom Jinnah was the supreme example. the c1ass which led the struggle for
Pakistan and which bas provided it with most of its leaders and virtually all its
administrators since the state's establishment.7

4Qur'in 59: 7.

SSee MuJ:wnrnad Rashid Ri~ A/·Khi/Mah (Egypl: t922), pp.t7·18, as citcd in A.
Syafii Maarif. ~Politik Dalam Pcrspektif Islam,~ in JumaJ Ulumul Qur'an, Vol.lV, No.2,
(1993), p.3.

•

6Syed Sharifuddin Pirzada, for instance, is of !he view that, "The conception of
Pakistan (i.e. a scparate home land for Mus\ims) bas bccn traeed back by historians 10
Muhammad bin Qasim, !he firsl Muslim conqucror of Sind, carly in the cighth ccnlllly, 10
Shaikh AI)mad Sirhindi (d.t62S), to Shih Wall Allah (d.1762) and \aIcr to JamàI aJ·Din
Afghani (d.1897) and Sir Syed AI)mad Khin (d.l898).~ See bis article ~ Lahore
Resolution 1940.~ in Mahmud Husain, Cl al, cds. A History of the Ftct:dom Movcmcn~

VollV. (Karachi: Pakistan Historical Society, 1970). pp.73-74. An imponanl work on the
subject is K. K. Aziz, A History of the ldea of Paldstan, Vol. m. (Lahore: Vanguard Books.
1987).

7Edward Mortimer. Fairh and Power : The Po/j!ics of 1s1Mn (London: Fabcr and Fabcr
Lld.. 1982). p.I92.
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However, it took a long time to unite Muslims and have them realize that they had a distinct

• heritage, culture, and interests, qualities wbich differentiated them from their Hindu

'brothers'. The differences were not only cultural but religious.

It was eight years after A1Jmad Khan's death that the fust Muslim political party in

British India was established on October l, 1906. The party, named the Ali-India Muslim

League and later Icnown as the Muslim League, accommodated some of bis ideas. The party

was founded to secure British recognition of the principle of adequate and separate

representation for Muslims. With the establishment of this party, then, India had two major

political parties; the Ali-India Muslim League and the Indian National Congress, wbich was

established earlier in 1885. These parties were secn as the vebicles to carry out the respective

political demands and aspiration ofMuslims and Hindus.

Though prior to the First World War bath these parties kept themselves a100f from

each other, after the Fust World War, however, they appeared to be working together in the

sense that they had similar goal, to Iiberate India from the grip of the British colonialism

and to establish a free united India. Some leading Muslim leaders such as Jinnah and Iqbiil

were among the supporters of the idea, at least in the beginning.8

Moreover, when Khilafat Movement, whose purpose was to support Ottoman

Caliphate, started in 1919 and began to fight against the British, the Congress, wbich at the

same time launched non-cooperation movement, expanded its scope and supported the

Khilafat movement. Mawdiidi who was then among the supporters and workers of the

Khilafat movement, described the situation that :

The passion to be liberated from the yoke of the British rule bursts into a flame.
Both Hindus and the Muslims of India came to be united. The Muslims were
primarily interested in promoting the purposes of the Khilafat movement, while the

•
8Jinna" 1.'· Iqb31. for illSWlCC, had been initially an Indian natiolll'Iist. He began

bis political "'•• .or as a member of the All-Indïa National CongJeSS and 1aIer joined the
Muslim League in 1913. Though until 1930 he remained active in the Indian nationalist
movcmenl, !rom 1932 onwards he left the CongJeSS Pany and laler on in 1940, he even
proposed IWO nation 1beoIy. Sec EsposiIO, IsWn lIIJd PoIiries, p.9 In addition, Jinnah bad
not given up completely bis effort of 'communal barmony' until 1936. Sec Farbat Haq.
"Islamic Rcformism and the 5tare: The case of the Jami'at·j Islimi of Pakistan," (UnpubJished
Ph.D. Dissenalion, ComeI1 University. 1988). p.88.
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so

Hindus were moved by considerations of Swaraj. Both Hindus and the Muslims
acknowledge Mahatma Gandhi as their leader. He led a mass non-cooperation
movement.9

It was during this period that both Muslims and Hindus lived in a honeymoon of unity. For

sorne time they fratemized and it appeared as if all differences among them had disappeared.

However. following the abolition of Caliphate in Ottoman Turkey in 1924. the Khiliifat

movement also came to an end and consequently the two communities fell apart again and

nevercouldbe reconciled.

Despite such conflict, many Muslim leaders. including Jinnah, were still active in the

efforts of uniting both Muslims and Hindus and supporting composite-nationalism.

However. the bitter defeat in the election of 193710 made Jinnah and other leaders of the

Muslim League realize that it was impossible to unite both the eommunities. Even Congress

did not want to share any ministry posts with Muslims un1ess they ceased to be the members

of the League. Aceordingly. Jinnah change'! bis stance and promoted the two-nation theory.

On March 23. 1940. bis Muslim League passed a Lahore Resolution demanding the partition

of Iodia and the establishment of an independent Muslim state in the subcontinent. This

movement came to be known as the PakistanIl movement.

9Masudul Hasan. Sayyid Abul A'li Mawdüdï and His Though~ VoU. (Lahore:
lslamic Publications. t984), p.30.

IOfarhat Haq, "lslamic Refonnism...". p.88.

IlExplaining the composition of the world of Pakistan. Rahmat Ali wrileS that,
''Pakistan is bath a Persian and Urdu word. It is composed of 1= take from the names of ail
our homelands Iodia and Asia. Thal is Punjab, Afghania (North·West Frontier Province),
ICashmir. Iran. Sindh (inc1uding Kacbch and Kathiawar), Turlcharistan. Afghanistan and
BaluchistaIL It means the 1ands of Paks - the spirima1Jy pure and clean." Chaudhry Rahmat
Ali. Pakistan the Father/and of Pale Nation (London: The PaIt National Liberation Movement,
1947). p.22S. Citee! in Kha1id Bin Sayeed, Pakistan in the Fonnalive PIwe. 1857·1947
(Karachi: Oxford University Press. 1968. 4th cd.. 1992). p.IOS.
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So far as Mawdüdi's position towards the Pakistan movement, is concemed, many

• writers like A1avi,!2 Cohen,!3 Esposito,14Lawrence,!S Watt,16 and Aziz,J7to mention ooly

a few, are of the opinion that Mawdüdi did not support the movement advocated by Jinnah

and bis party. 18 This conclusion was, among other things, perhaps derived from Mawdüdi's

statement when he said that:

As a Muslim, 1am not interested in the proposition that where the Muslims are in a
majority they should be given the right to form their own govemment. For me the
most important question is whether in your 'Pakistan' the structure of govemment
will be based on the concept of the sovereignty of God or on that of sovereignty of
the people, as understood by the protagonists of Western democracy. In the former
case, it will surely be "Pakistan", but in the latter case it will be just as ungodly as that
part of the country... In the sight of God Muslim nationalism is just as cursed as
Indian nationalism.19

In spite of bis opposition, however, Mawdüdi recognized the partition of India. It

was in April 1947, anticipating that partition was inevitable, that Mawdüdi instructed bis

group to split the Jama'at-i Isllimi into!Wo wings: one wing would operate in India and the

12Hamza A1avi, "Ethnieity, Muslim Society, and the Pakistan ldeology," in Anita M.
Weiss, cd. lslamie Reassution in Pakistan (Syracuse: Syracuse University Press, 1986), p.35.
and Hamza A1avi, "Pakistan and Islam: Ethnieity and Ideology," in Fred Halliday and Hamza
A1avi, cds. Slale md lde%gy in the Middle Easl md Pakistan (New York: Monrhly Review
Press, 1982, 2nd cd., 1988). p.93.

13Stephen P. Cohen, "State Building in Pakistan," in Ali Banuazizi and Myron
Weiner, cds. The Slale, Religion, and Ethnie Polilies (Syracuse: Syracuse University Press,
1986, 2nd cd.. 1988), p.301.

•

14EsposilO, Islam and Polilies, p.93; and a1so idem Islam: The Saaight Path (New
York: Oxford University Press, 1988). p.157.

ISBruce B. Lawrence, Defenders of Goa: The Fundamenralist Revoit Against the
Modem Age (San Francisco: Harper and Collins Publishers, 1989), p.207.

16w. Monlgomety Watt, Islamie Fundamenralism md Modernity (London: Roudcdge,
1988. 2nd cd., 1989), p.55.

17K. K. Aziz, Party Polilies in Pakistan /947-/958 (Islamabad: National Commission
on Historical and Cultural Research, 1976), p.141.

181n the official history of the Jami'at-i Islimï, accocding 10 Farbat Haq, il is denicd
that MawdOdi opposed the Pakistani movemenL ln faa the Jami'at is trying 10 include
Mawdüdl's Dame in the history books as one of the founders of Pakistan. Sec Farbat Haq,
"Istamie Reformism". p.93, note 53.

19Sayyid Aboi Mi Mawdüdi, MIWI1man sur Mawjik/a Siyasi Kas1unaJaIsh (Muslim
and the Pr=nl Political SlrUggle) Vol. In. (PaIhankot: Tarjuman a1-Qur'in, n.d..), pp.12-15.
As cited in Hussain Sycd. hkistJur. p35; and in Aziz, Pany PoIilies, p.141.
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other in Pakistan, each working within the political framework and under the peculiar

• circumstances presented by a democratic state with a Muslim minority and one with a

Muslim majority.20 Later on Mawdüdi was found among the former. It is also interesting to

note here that even earlier than this, in the context of giving a solution to the problems then

facing the Muslims of India. Mawdüdï proposed three alternatives.21 Among them, the last

one was closest to that proposed by the Muslim League, stating the need for a separate state

for Muslims. The only ground for dïfferences lay in the fact that Mawdüdi's state was a

federation which was stilllinked to India whereas Jinnah's state was free and independent of

India. However, Mawdüdï's theory was not widely known. Hussain Syed argues that, "lt is

likely that Mawdüdi's plans for the establishment of autonomous Muslims state had not even

reached most Muslims."22 Meanwhile, Jinnah's plan was welcomed by most Muslims who

had known the Muslim League for a long lime.

Mawdüdï declined to join the League, although he was approached twice.23 His

refusai to involve himself in the Pakistan movement was seemingly justified on severa!

grounds; flIS!, on theological grounds. Mawdüdï had little faith in Jinnah's commitment to

an lslamic state. He feared that Pakistan would become na-Pakistan (abode of impure ones)

in the bands of Muslims of doubtful faith.24 Second, as Rosenthal puts it. ideologically,

Mawdüdï maintained that the Muslims are not a nation in the Western sense, but a group

with an ideology very much like the socialist or communist parties and that they should

struggle for the propagation and adoption of an lslamic ideological concept in the whole of

2OLeonard Binder. Religion and Poliries in Pakistan
Califomia. 1961). p.95.

21See Syed Sharifuddin Pirzada, Evolurion of Pakistan (New Delhi: Uppal
Publishing Housc. 1962), pp.191-192; and Anwar Hussain Syed, Pakistan: Islam. Poliries and
Solidarity (New York: Prcager Pub\ishers, 1982). pp.29.32.

•
22Anwar Sycd, Pakistan. p.29.

23Binder, Religion and Poliries. pp.94-95; and K. K. Aziz. Party Poliries in PakisUIII
1947·1956 (Islamabad: National Commission on Historica! and Cu1wra1 Rcscarcb. 1976),
p.141.

24Rafiq Za\caria. The Sl1Uggle Wirhin lslam: Tbc Conllict Betwccn Religion and
Poliries (New York: PCDguin BooJcs. 1988), p.9.
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India.2S A1avi hoIds a similar point of view when he says that. "Mawdüdi's opposition to

• the Pakistan movement was on the ground that the true vocation of an Islamic militant was a

proselytizing one. that Islam was a universal religion that knew of no national boundaries.'·26

In the eyes of the Jama'at historians. both Mawdüdi and Jinnah traveled in the same

direction but in different vehiclesP In a meeting with a Jama'at official at the instance of

Mawdüdi. Jinnah was reported to have said that the only difference belWeen the League and

the Jama'at was that the League thought that an independent state for the Muslims was of

more immediate importance than the purification of their lives and characters and that without

such a state the higher aims of the Jarnli'at would remain impossible.28

From the afore-mentioned reasons it is quite c1ear that Mawdüdi's desire to sec an

ideal Islamic state. which does not recognize any particular territory, led him to oppose any

idea of nationalism. either Muslim (promoted by the League) or composite nationalism

(canvassed by the Congress). Thus. essentially he did not reject the idea of a separate state

for Muslims. In order to get a clearer picture of Mawdüdi's political discourses. now we

move to examine his concept ofan Islamic state.

l.b. MawdlldI's Ideas on Statehood

Fully convinced that Islam was not ajumble of unrelated ideas and incoherent modes

of conduct but a well-ordered system. a constituent whole, resting on a dermite set of c1ear

cut postulates.29 Mawdüdi tried to explain his concept of an Islamic state at various places in

2SElJ. RosenthaJ. 151&., in the Modern Nation Scare (Cambridge: Cambridge
University Press, 1965), p.I84.

26A1avi, "Pakistan and Islam," p.93.

27An inreresting discussion on MawdüdI's and Jinnah's differences in apprehending
Islamic politica1 discourses. sec Farhat Haq, "1s1amic Revivalism...... pp.s6-99.

28cf. Sarw81 Saulal, MawliM Mawdacû (Lahore: Inremational ls1amic Pub1ishers,
1979), pp.17-18.. as cited in H. Minljes, "Maw\lni MawdüdI's Lasl Years and the Resurgence
of Fundamentalist Islam," in AI-Mushir: Tbeologica1 Journal of the Chrislian Srudy Cenlre.
Vol. XXII. No.2 (Summer, 1980), pp.67-68.• 29Sayyid Abul Acli MawdüdI, Politica1 Theoty of lsJam
Publications. 1960, 7th cd.. 1985). p.3.

(Lahore: Islamic
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his works. This is due to the fact that, as Craig Baxter rightly put it and as Mawdüdï strongly

• believed it, "Islam does not accept the separation of church and state...Islam is a complete

code of life - religious, political, and morai,"30 Accordingly, during the period he sketched

the Islamic state to inc1ude its characteristics, form, purpose, and even the way as to how to

achieve such an ideal goal. Mawdüdï was of the view that the state, according to Islam, was

no more than a combination of men working together as servants of God to carry out His

Will and Purposes.31This kind of state had severai features and characteristics; frrst, the

Islamic state was completely free from any trace of nationalism and its influences.32 It was

Islam that were to be a single factor to build any state, and not races, languages, blood, or

geographical boundaries. To him, nationalism was diametrically opposed to the Islamic

teachings. Nationalism divided man from man on the basis of exaggerated nationality

whereas Islam regarded man as man which in turn avoids any subjugation by man over man

or nation over nation.33 Islam urged universai brotherhood whereas nationalism sanctified

and glorified its own nationality. Because of this notion, he considered nationalism as a

religion which stood as a rival and adversary against the sharica of God.34 It seems that

Mawdüdï's rejection of nationalism coincided with the idea of Pan-Islamism kindled by

JamaI a1-Dïn al-Afghani (dI897). However, if Afghani, Mu\;1ammad cAbduh (Egyptian

modernist, d.I90S), or even Mu\;1ammad Iqbal criticized nationalism, they did so because they

30craig Baxter, et al., Govemment and Politics in South Asia (Boulder: Wcstview
Press, t987), p.16S. Roscnthal holds a simi1ar opinion when he says that, ''1'hcn: was, al loast
in the c1assica1 thcory, never a dichotomy betwcen religion and polilics in Islam nol unlil
something over 80 years of polilica1 sttuggle for freedom and emancipalion finally resulted
in Turlcish lay "'Public of Kemal AtalUric, producing a new attitude to Islam. Sec Erwin IJ.
Rosenthal, " Religion and Polilies in Islam," in Islam in the Modem Ag.." Vol. l, No. 1 (May
1970), p.s1.

31Sayyid Abu A'la Mawdüdï, The Process of Islarnic Revolution (Lahore; Islamie
Publications, 1947, 8th cd.. 1988), p.13.

32Mawdüdï, The Process, p.8.

• 33<:f. Sayyid Abu1 A'1a Mawdüdï, Nalionalism and India
Jama't-i Isliml, 1947), pp.1D-13.

34/bid.. p.41.

(Pathankot: Maktaba
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believed that it would prevent the unity of Muslim peoples in their struggle for independence.

• Mawdüdi. conversely. hardly supported the nationalliberation movement at ail.

Second. the basic conception underlying outwards manifestation of the lslamic state

was the idea of Divine sovereignty.JSln other words. there was no person, class or group,

nor even the entire population of the state as a whole who could lay claim to sovereignty as

was the case in Western and European countries.J6 ln line with this, the lslamic state

repudiated ail traces of secular Western democracy.J7ln addition, since in the lslamic state it

was God who was the reallaw-giver and the authority of absolute legislation was vested in

Him, the lslamic state would in ail respects, be founded upon the law laid down by God

through His Prophet.38

The third characteristic of the lslamic state was that it was universal and aIl-

embracing.J9 This rneans !hat its activities were not restricted to certain areas but covered ail

human activities, ail aspects of life, individual and collective, social and economic, religious

and political. He said that this kind ofstate, to certain extent, was similar to that ofFascist and

Communist states. Finally. an lslamic state was an ideological state.4O According to David

Kettler, ideology is a pattern of symbolically-charged beliefs and expressions !hat present.

inlerpret and evaluate the world in a way designed to shape, mobilize. direct. organize. and

justify certain modes or courses of action and to anathematize others.4t ln line with this. the

lslamic stale. which was established in accordance with the lslamic principles embodied in

3SMawdüdï, The Process. p.!3.

36Mawdüdï, PoliricaJ Theory , p.!9.

37/bid•• p.21.

38 Ibid. p.20.

39lbid.. p.30; and Mawdüdi, Islamic Law and ConsrilUrion Translate<! and edilcd by
Khurshid AJ:unad ( Lahore: Islamic Publications. 1955. IOth cd.. 1990). P.!46.

4OMawdüdï, PoliticaJ Theory. p.3!; and Mawdüdï. lslamic and ConsrilUtion. p.I46.

• 41See
Encyclopedù
pp.235-238.

David KenJer, Mldeology,M in David Miller. el al., eds. The BlackweIl
of PoliricaJ Thought (Cambridge: Basil BlackwelJ. 1987. 3rd cd.. 1989).
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the Qur'an and the sunna, should be I1ln by the people who did not only fully comprchend

• and bclieve in Islam but also devoted ail their attention and efforts to observe the ideology

and enforce the Islamic order. Consequently people who were not committcd to the ideology

were not allowed to join important government ranks. Unlike a Communist statc. according

to him. the Islamic state did not eliminate minorities. called dhimmis. but protected them and

permitted them to live according to theirbelief.

The Islamic state bearing these characteristics was. therefore, aptly namcd the

Kingdom of God. However, since in Islam there was no tradition of clergy's control of the

govemment. it would not be appropriate to cali it a theocracy in a Western sense. Because

eontrary to a Western theocraey. the Islamic state WûS run by the entire community of

Muslims based on the legislation laid down by God through His Prophet. Thus, Mawdiidi

preferredcalling it theo-democracy ora divine democratie state.42

The head of the theo-democratic state, whieh might bear any title. sueh as amir or

khalifa, would be elected based on the criterion of his piety. It should be bom in mind that

he. like ordinary people. would not be above criticism. The people were entitled to disobey

and depose him if they found him not following the teachings of Islam. However, Mawdiidi

did not clearly expIain as to how the people would elect and depose the head of state

whenever necessary.

Having discussed the eharacteristies and the nature of the Islamic state, we come to

throw light on the functions of an Islamic state. After citing the verses of the Qur'an 57:25.

22:41, and 2: 110.43 Mawdüdï asserted that there were at least three main objectives of the

Islamic state that could be inferred from them. First. the Islamic state would assure social

•
42MawdUdi. Politica1 TheoJY. p.22.

43nle translations of tbcse VCISCS are conseculÏvely as follows: "We verily sent Our
Messengers with clear proofs, and revea1ed with them the Scripture and the Balance, that
manJdnd may observe right measure; and We revea1ed iron, wherein is mighty power and
(may) uses for mankind" ; "(Muslims are) those who, if We give them power in the land.
establish the system of Salat (worship) and Zakat (poor dues) and enjoin virtue and forbid
evil and inequity" ; and "You are the best community sent forth unto mankind; ye enjoin the
Right conduet and forbid evil and inequity." Sec Mawdùdi. 1s1amic Law and Constitution.
p.14S.
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justice for the people; Second. besides preventing people from exploiting each other, the

• Islamic state would safeguard their liberty and protect ilS subject from foreign invasion.

Third, the lslamic state should eradicate ail forms ofevil and ~ncourage ail types of virtue and

excellence.44

Mawdüdi realized that his concept of lslamic state could not be realized through mere

writings and preaching; action and hard wo.k, the efforts that he called a revolution, were

necessary. The revolution which would bear responsibility to entirely change the society as

was done in the early years of Islam, during the time of the Prophet Mul)ammad and the four

rightly-guided Caliphs, al-khu/iUiP a/-Riishidün. It would be misleading to draw parallels

between his kind of revolution in sunHar way as it were the revolutions in Russia and France.

Instead of involving and generating radical mass movemenlS, he believed that the social order

llowed from top to button, not vice versa. From this principle he argued that before changing

the society of the Muslims of India, therefore, one had to change the theoretical thinking of

the leaders of the concemed society.45 On severa! occasions Mawdüdi even told his cadres

that the minority status of Muslims in the subcontinent should not deter them from their goal

ofacomplete Islamic revolution in ail India.

In this frame work, just a few montbs after the Muslim League passed ilS Lahore

Resolution in 1940, Mawdüdi established the Jama'at-i IsHimi (sec: section 2.c.) Through

this organization, which constituted a continuation of his effort initiated at the Dar al-Islam,

Pathankot, in the late thirties, he started "to produce a cadre of sincere and disciplined

•

44Sce Mawdiidi, Poliûcal Theory. pp.29·30; Mawdiidi, IsJamic Law and ConsûlUûon,
pp.14S-l46; Charles J. Adams, "Mawdiidi and the !slamic Srate," in Voices of Resw;genr
Islam. Edited by John L. EsposilO ( Oxford: Oxford Universiry Press, 1983), p.1I9. Later on
Mawdiidi summarized bis objective of an IsIamic state when he pointed out that, "The aim is
10 encourage the qua1ities of puriry, beaury. goodness, vinue, success. and prosperiry which
Gad WôIIIlS to flourish in the life of His people and lO suppress ail kinds of exploitation and
injustice." Sayyid Abu1 A'1ii Mawdiidi, The Is1amic Way of Life (London: The !slamic
Foundation. 1986). p.32.

45(:f. Dilip Hiro. 1sIamic Fundament:J1ism (London: Paladin Graftoon Books, 1988).
p.247.; and Dilip Hiro, Holy W=: The Rise of 1sIamic FlJlldmIenraiism (New York:
Routledge. 1989). jl.247.
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Muslims capable of bringing about the victory of Islam in India."46 Mawdüdi once said that

• the Islanùe state could not spring into being ail of a sudden like a miracle. He re"Soned

further that '0 ereate an Islanùc state there should be a movement having for its ba.~is a view

of life. an ideal existence. a standard of morality. a charaeter and spirit which was in line with

the fundamentals of Islam.47 However. the political situation in the subcontinent changed

dramatically and the Muslim League and ils Pakistan movement now wa.~ supponed by most

of the Muslims of India until it opened the gate of freedom for them in 1947. Thus.

Mawdüdi was not able to launch his graduai revolution programs; he surrendered to the

reaIity of partition and he had no choice but to choose Paki~:dIl instead of India.

2. After Partition

In this period we will focus on Mawdüdi's political theories and activities under

following tapies; his concept of the Islanùe state; his participation in the constitution making

ofPakistan. and finaIly, his life-long involvement in the Ja.nâ'at-i Islàmi of Pakistan.

2.a. Elaboration of the idea of an Islamic Statc

Despite his controversial stand during the Pakistan movemen!. two months after the

partition, Mawdüdi concomitantly dp.cided to migrate to Pakistan. He saw this newly born

'miracle' country providing a new hope where he eould realize his ideals, not only to

establish an Islanùc order but an Islanùc 'L<~:. The difference between the Islanùc order and

the Islanùc state is, as Jansen pUis it, that in the former politics are deriv;:d from the spirit of

Islam, while in the latter politics and religion are parts of the single totality ~f h.am.

Consequently. the Islarnic state is more strictly and more truly Islanùc.48 By making an

Islanùc state into reaIity, Mawdüdi believed that a complete Islanùc order could aIso be

achieved. Meanwhile. describing the existence of Pakistan. Smith remarks that, "In the case

•
46Hïr0. 1slamic Fundamentalism. p.247.

47Mawdüdi. The Process. p.17.

48c:«:rcy H. Jansen. MiliWlI Islam (London: Pan Books. 1979. 2nd cd., 1980),
pp.l72-173.
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of Pakistan, ...the whole raison d'être of the state is Islam: it is Islam alone which brought it

• into being. and Islam alone which holds it together."49 ln a ~imilar vein. Enayat is of the

vic:w that it came into being as the realization of the demands of the Muslims in the

subcontinent.50 Thus, Pakistan is the only state in modem time whose existence is based

merely on a religious reason. and not on other factors such as nationality or language. From

this :'O~nt of view, therefore, it is understandable if Mawdüdi and most of the 'ulamii' in

Pakistan sta::ed demanding "the promised land" to be the real Pakistan in a sense that it

would he ruled along the lines of the lslamic state. However, Mawdüdi did not express his

views until 1948. when the situation was permissible for him to do so, as we will see later.

As far as his idea of the Islamic state is concemed, as already aIluded to in the

previous section, it was further developed and elaborated here and there in his writings. ln

such books as lslamic Law and Constitution and al-Khiliifa wa al-Mulk, he put his ideas on

an ideal Islamic state more completely. Although he emphasized that the Qur'lin did not

merely prescribe the principles of morality and ethics. but it also gave a guidance in the

political. social and economic fields.51 he acknowledged that neither the Qur'lin nor the

sunna gave concrete descriptions of an lslamic state and its fonn. ln other words. in this

respect. he did not disagree with Qamaruddin Khan that the Qur'lin was not a treatise on

political science.52 Henceforth. what he had done was an ijtihiid to formulate the ideal

lslamic state in modem lime based on four sources; the Qur'lin, the sunna. the conventions of

al-Khulafiï al-Riishidün. and the rulings ofgreatjurists.

During the pre-partition period, as we have already seen, Mawdüdi's political ijtihiid

had touched upon the characteristics. fonn, citizenship. and functions of an lslamic state;

•
49wilfIcd CanlWell Smith, Pakistan as an Isl:unic 5tale ( Lahore: Shaikh Muhammad

Ashraf. 1951). p.29.

50Enayat. Motkm 1s1:unic Polirica1 Tboughr. p.lOO.

51Mawdüdi, Isbunic Law and Consriturion. p.I64.

5~n Khan. Polirical Concept in the Qur'in (Karachi: Institute of Islamic
Studies. 1973), p.3.
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during the post-partition period, he not ooly elaborated on these points, but he also developed

• other aspects of an Islamic state. They inc1ude the basic principles of an lslamic constitution,

the concept of khiliifa, qualifications of the state's authority, systems of election, and the

functions of the three state organs called triaspolitica.

(i) Constitution: According to Mawdüdi, six basic principles of an lslamic

constitution could be derived from the Qur'ânic verse 4:59:S3 (a) an individual should first

obey Gad and His apostle, (b) obedience to an Islafl'lc govemment cornes after the obedience

to Gad and His apostle, (c) an Islamic govemment should consist of Muslim believers only,

(d) people have the right to question the govemment's policies and depose its officers, (e)

fmal authority to determine, judge, and settle any contlict and disputes resting with Gad and

His apostle, and (f) an independent body, free from people's and govemment's interference,

should be set up to give a just and fair judgment in accordance with the law of Gad and His

apostle.S4

Henceforth, the detailed contents of an Islamic constitution could be primarily based

on the law of Gad and His apostle, Le. the shan'a, This was because Mawdüdi believed that,

"The Shari'a is a complete seheme of life and all-embracing social order where nothing is

superfluous, and nothing is lacking." He added that the shan'a "is an organic whole."ss ln

other words, this principle was in line with his concept of divine sovereignty, which was also

shared by Khalifa CAbdull;lakim and MulJammad Asad.

A cursory look at aIl of Mawdüdi's works shows us that the concept of sovereignty

and shan'a are emphasized again and again in different styles. Thus, tawpïd symbolized in

the flISt of the !wo shahada is central to his religious and political thought. ln the words of

Adams, "Mawdüdi conceivc.d Gad principaIly as will or demand or imperativc, and his view

•
SJ..o ye who believe! Obey God, and obey the Aposde, and lhose charged with

authoriry among you. If ye differ in anything among yourselves, ",fer il ID God and His
aposde, if ye do believe in God and the Lasl Day." Ali, The Glorious Qur'an, p.198.

S4sayyid Abul Acta Mawdüdi, Khilafah dan Kerajaan. Tr. by Muhammad a1-Baqir
(Bandung: Penerbil Mizan, 1984, 3rd ed., 1990), pp.72-73.

SSMawdüdï, lsIamic Law and Constitution, p.52.
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of Islam is, in consequence, a very moral one."56 God's will, which was embodied in the

• shari'a, should be observed and recognized as the basic constitution of the Islamic state. No

law produced by the state should contradict the shan'a.

(ii) KhiIifat : Since God created mankind as His vicegerent,57 the political

organization of the Islamic stale was called Khi/arat. Although it was God who was

sovereign, He delegated sovereignty to His vicegerent, humankind. However, it should be

born in mind that God entrusted this vicegerency not to any one person but to a11 people who

believed in and acknowledged His shan'a.58 In practical politics this system might be termed

as the limited sovereignty of the people as opposed to the Western concept of the sovereignty

of the people. This was due to the fact that the people of the Islamic state had neither the right

nor the authority to construct their own constitution, but had to strictly adhere to the Divine

Law.

However, it is interesting to note that while most Muslim scholars believed that the

term of khalifa 59 in the Qur'an (2:30) referred to all of mankind. and not to a particular

nation or tribe, Mawdüdi understood it to mean Muslims only. Supporting Mawdüdi's

interpretation, Kurdi held the view that it were only Muslims who deserved full citizenship in

an Islamic state, whereas non-Muslims could be recognized only as permanent residents. 60

(iii) Qualifications of State Authority : Mawdüdi was convinced !bat an

Islamic state was not an end in itselfbut a means to attain a higher objective, as Asad put it. to

•

S6charles J. Adams, "The Idcology of Mawlana Mawdudi," in Donald E. SlIÙth, cd.
Sourh AsilUl Po/iûcs IUId Religion (Princeton: Princeton University Press, 1966), p.382.

5~Qur'an 2: 30. According 10 Mawdüdi, vicegerency or Jchj/ifa means one who enjoys
certain righlS and powers, nol in bis OWD righl bul as representativc and viccroy of bis Lord.
His authority is nol inherenl: il is a delegated one. He is nol free to do whatever he 1i1ces, bUI
bas to aet according 10 the directives of Principal. Sec Mawdüdi, Is/amic Law and
ConsÛtuÛon, p. 173.

58Mawdüdi. Khi/afall dan 1CerajlWl, p.67.

59An interesting discussion on the interpretations of khalifa given by Mus\im scholars
from a1-Tab.1ri (d. 9"..3), Ibn TaYllÙyya (d. 1328) to Qu1b (d. 1966), sec Jaafar Sheikh Idris
Mis Man the Vicegerenl of God?," in Journal of IsJanUc Studies, No.1 (1990), pp.99-1I0.

60Abdulrahman Abdu1kaair KunIi, The IsJanUc Swe: A Study Based on the IslanUc
Holy Constitulion (London: Manse11 Pub1ishing Ltd.. 1984), p.60.
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develop a community of people who worked for the creation and maintenance of social

• conditions conducive to enabling the greatest possible number of human beings to live,

morally as weil as physically, in accordance with the natura! Law of God, Islam.61

Henceforth, the authorities of the state such as the head of an Islamic state and ail its

functionaries should not only possess a deep understanding ofislamic teachings and practice

then: wholeheartedly, they also should possess certain qualifications.

Mawdiidi described the basic requirements for both the head of an Islamic stalr. and

the members of consultative assembly, which he called respectively amir, imam or khalïfa

and majlis-i shiiri. To hold any of these positions one should be : Muslim, male, sane, an

adult. and a citizen of an Islarnic state.62 Since these five conditions could be easily met, the

people should aIso consider other qualities of the candidates such as their trusthworthiness,

intelligence, and skill in statecraft. As for the amir, he should be the most leamed, the most

wise and the most pious citizen and he should have the greatest authority.63 However. he did

not approve ofan individual's self-nomination for an office.

Based on the above requirements, however, not only non-Muslims, but Muslim

women were aIso excluded from the position of head of state and from membership in the

constituent assembly and from other important govemmental posts. In Mawdüdi's political

framework, it seemed that Muslim women were considered politically unequal to men, if not

second c1ass citizens. Regarding this issue, Ahmad remarked that, "In an Islamic State.

woman will have a specialized task to perform, and therefore, her political and social position

would be different from that ofman." 64

•

61Asad, The Principles. p.30.

62Mawdüdï. Islamic Law and Constitution. pp.243-244; Sayyid Abul Acla Mawdüdi.
The Nature and Contents of Is1amic Constitution. Ed. Khurshid AJ;unad (Karachi: Jarna'.l·i
Islimi Publications, n.d.), pp.44-45.

6Jsayed Riaz Ahmad, Maulana Maududi and the Islamic Stale. (Lahore: People's
Publislùng House, 1976), p.l63.

64lbid., p.1S4.



63

(iv) System of Election: Ideally, according to Mawdüdi, the head of an Islamic

• state should be ~Iect(d by ah] al-1)al wa al-caqd (people who loose and bind, elite electors).

Without giving the exact method of election, however, Mawdüdi went on to assert that, "We

may make fresh rules and regulations to suit our present needs for election of the head of

state.o." and ".0.we can adopt ail such possible and permissible methods whereby we might

be able to find out truly as to which persons enjoy the confidence of the masses in greatest

measure."65 According to him, one of the permissible methods was a elcction system that

fulfilled three required criteria; ftrSt, the election depends entirely on the will of people;

second, no clan or class should have a monopoly on offices; and third. the elcction should

take place with the free will of the Muslim masses and without any coercion or force.66

However, while Mawdüdi discussed the elcction system and the requirements of the

head of an Islamic state as weil as the members of the constituent assembly. he did not clearly

discuss for how long these offices should be held. He went on to describe the other important

aspects of an Islamic state such as the concept of power distribution within an Islamic state,

Le., triaspolitica.

(v) Trias Politica : It is interesting to note that in spite of his vehement

condemnation of the West for being irreligious, Mawdüdi. adopted the term "trias politica"

originating from the West. He went on to explain that the govemmental function of

legislative. exccutive, and judiciary should work. separately onder the supervision of the head

of an Islamic state. Henceforth. the three state institutions worked differently from the

original concept of trias politica.67 The legislative branch or ah} al-1)al wa al-Caqd or majlis-i

shiir3 had severa! important functions.68 the most ~portantof which was to give advice to

•
65Mawdüdi. Islamie Law and Constitution. pp.227 and 240.

66lbid.. pp.234-23S.

67Yusril Ihza. "Modenismc dan FlIIIC!amentalisme daIam Politik Islam: Suatu Kajian
Perbadingan !Ces Pani Masyur.ü di IDdonesia dan Jami'at-i Is1Imi di Pakislan t940-t96O"
(Unpublished Pb.D. dissertation. Universiti Sains Malaysia, 1993), p.336•

68For lhe olher funclions. sec M:!wdlidi. The Nature. pp.21-22; and MawdüdI, 1slamie
Law and Constitution. pp.221-222.
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the head of state on law. econooùcs. and other state policies. Before deciding any policy. the

• head of the state had to consult the majlis. However. while claioùng to fol1ow the

conventions of the Caliphs and opinions of the early jurisls of Islam. he asserted that the head

of state is "under no obligation to sanction, follow or adopt their unanimous or even majority

verdict or opinion. In other words. he can always exercise his 'Veto' ."69

Furthermore. the umariP or the executive branch assisted the head of state in running

govemmental affairs. it also functioned to enforce the rules and regulations formulated by the

legislative branch. Meanwhile. the judiciary branch or qaçia functioned to make sure thatthe

justice was preserved.

The following section will exanùne how far the Mawdüdian concept of Islanùc state

was reflected in the constitution ofPakiStlL."1.

•

2.b. MawdlldI and the Constitution Making of Pakistan

In the f11"St couple of months after partition, Mawdüdï and his people from the

JamaCat-i Isliimi of Pakistan were busy organizing relief work for the muhajirin, who had

decided to choose Pakistan as their new home land. Though Mawdüdï was undoubtedly

sincere in extending help to the refugees. at the sarne lime presumabiy he endeavored to alter

his negative attitude towards the idea ofPakistan during the Pakistan movement.

Establishment of Pakistan, of course. did not mean that the Muslims' struggle in the

way of God came to an end. It was only a beginning in the achievement of a higher ideal

which included political stability of the country. the welfare of ils people. and justice and

peace among ils citizens. To realize these objectives, therefore, the govemment needed a

constituent assembly whose task was to formulate and construct a constitution for Pakistan.

The constitution was very important because, as Scruton poinls out, it constituted the

fundamental political principles of astate. It would determine such matters as the

composition. powers. and procedures of the legislative. executive. and judiciary branches, the

69Mawdüdl. The Nature, p.29.; and Mawdüdl, lsJaaùc Law and CoIlSÛIUIÎOn. pp.228-
229.
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appointrnent of state officers. and the structure and offices which authorize. express and

• mediate the exercise of power.70 ln resonance with this. fortunately. the Constituent

Assembly of Pakistan had already come into being on August 10. 1947 to shoulder such a

crucialjob.

Neither Mawdüdi nor his group from the Jama'at were a member of the Constituent

Assembly. The assembly was dominated by the Muslim League. a political party in power

whose members were mostly Western educated intellectuals and modemists. According to

Faroqi. instead of an Islamic state, the League leadership wished to lead Pakistan towards

establishing a secular democratic national state. They believed that this trend would lead

directly to a type of state like the Turkey ofKemal Ataturk.71 To prevent this trend, Mawdüdi

and the 'uJami' tried to influence the assembly from the outside by mass mobilization of the

people. Together, they continuously put a political pressure on the assembly so that it would

consider their demand of making Pakistan into an Islamic State. It was just six montbs after

the establishment of the Constituent Assembly that Mawdüdi broke his silence by delivering

a speech on Islamic law at the Law College of Lahore. Since his speech was apparently

we1comed by the students of the college, he delivered another speech on a similar issue. ln

the second speech, Mawdüdi elucidated the four most important points that he demanded

should be explicitly declared in the constitution of an Islamic state. These points are as

follows:

i) That the sovereignty in Pakistan belongs to Go<! Almighty alone and that the
govemment ofPakistan shall administer the countty as His agent;
ii) That the basic law of the land is the Islamic Shari'a which bas come to us tbrough
our ProphetM~ (peace be upon him);
ili) That all those existing laws which may be in conflict with the Sharï'a shall in due
course be repeaied or brought into conformity with basic law and no law which may
be in any way repugnant to the Shari'a shall be enacted in the future;

•
70R0ger SaulOn. A Dietiomuy of PolicicaJ Thoughr (London: The Macmillan Press.

1983). p.92.

i lMisba\tul IsIim Firiiqi. JIIlfI6'M.j 1s1Smi Pakistan: LiretalUre, Leadership.
Orpnizacion, Idu/. AclcievemenlS • Prog11U1lS (Lahore: Jami'al·j Is\imi Pakistan. 1957).
p.89.
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iv) That the State, in exercising its powers, shaH not be competent to transgress the
limits laid down by Islam.72

Later on, ail of these points were presented in the form of a resolution. After it was

passed by the Jama'at membersbip, it was sent not only to the President of the Constituent

Assembly but also to the Govemor General, and the Prime Minister of Pakistan.73 Along

with these demands, Mawdüdi also critieized govemment policies and its administrative

organization for its failure to put a stop, or at least to reduee, the practice of corruption and

bribery in the departrnent of the govemment. For Mawdüdi, bis activities werc intended to

putcorrective pressure on the govemment, wbile to the Govemment they werc interpreted as

the cause of disruption.74 Heneeforth, this activity, coupled with other activities such as the

'fatwiis', forbidding Muslims to take an oath of unconditionalloyalty to the govemment; the

statement saying that the secret war between Pakistan and India in Kashmir was an improper

jihad; and the pre-partition stand of the Jarnli'at against recruitrnent in the army,75 increased

the suspicion and wrath of the govemment towards Mawdüdi and led the govemment to

arrest Mawdüdi, Mian Tufayl and other leaders of the Jarnli'at and imprison them for two

years.

Mawdüdi did not fail to observe that the support from the'ulamii' was essential to

bis four demands, wbich wouid lead to the creation of an Islamic state. Thus, he approached

Mawlana Shabir 'Usmani, who was close to the govemment and was bimself the head of the

72Sayyid Abul Nli Mawdüdi, IslllllÙe Law and ifS lnaoduetion in Pakistan (Lahore:
IsIamie Publications, 1955, 4th ed.. 1983), pp.51-52; and Mawdüdi, lslamie Law and
Constitution, p.IO\.

73Thc four points were prcceded by 110.) paragraphs stating that: "Whercas the
overwhelnùng majority of the citizens of Pakistan fmnly believes in the principles of Islam;
and whereas the enlire struggle and all the sacrifices in the freedom movement for Pakislan
were for the sole pwpose of estabUshing these very Islamic principles in ail fields of our
life: Thereforc now, afIer the establishment of Pakistan, we the Muslims of Pakistan
demand that the Constituent Assembly should unequivocally declarc : ... M. Sec Khurshid
Atunad's "Introduction" in Mawdüdl, IslllllÙe Law and Constitution, pp.26-27.

74Ka1im Bahadur, The JamFat-i IslamI of Pakistan : PoUtic:J1 Thought and PoliticaJ
Action (New Delhi: Chetana Publications. 1977), p.59.

75ef. Charles J. Adams, MJaml'al-i IsIIm/," in Min:ea Eliade, et al., eds. Eneyclopedia
of Religion. Vo!.7. (New York: Macmillan PubUshing Co., 1987), p.15
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Jama'at a1-'Ulama'-i IsHimi. In addition, Mawdüdi also visited many places of Pakistan to

• expIain to the people about bis four demands to the Constituent Assembly. However, due

to, among other things, the demands from the people wbich increased almost incredibly that

instcad of India Act 35, Pakistan should be immediately framing a constitution in line with

the principles and ideals oflslam, on March 19, 1949, the Constituent Asscmbly passed a

resolution on the Aims and Objectives of the Constitution, wbich was more popular as the

Objective Resolution. This was, obviously, not a constitution but general principles and

foundation upon wbich a future solid constitution could be based. As Callard points out that

it is a document "to provide a declaration of national objectives, but certain aspects of the

form of the future state are outlined in its provisions."76

Having read the Resolution77 and found that it substantially incorporated bis

demands, Mawdüdï seemed to be happy. Majlis-i shiirli of the Jama'at-i Isliimi even helà a

meeting in wbich an agreement was reached to the effect that the members of the Jama'at

were now permitted to cooperate with the govemment and were then allowed to participate in

any election run by the govemment so as to tranSform Pakistan society to an Islamic society

through constitutional means.78 This is because, according to them, Pakistan had become 'an

Islamic state' at least in its basic nature. In fact, the Resolution opens with "In the name of

Allah, the Beneficent, the Merciful" and is followed by "Whereas sovereignty over the entire

universe belongs to God Almighty alone..... and " Muslims shal1 be enabled to order their

lives in the individual and collective spheres in accord with the teaehings and requirements of

Islam as set out in the Holy Qur'an. and the sunna."

•
76Keith Callard, Pakisran: A Polirica1 5lUdy (London: Allen &: Unwin, 1957). p.90.

77For a full text of the resolution, sec Consrituenr Assembly of Pakisran Debates,
Vol.V.. No.5 (Karachi: Govemmenl of Pakistan. 1949), pp.1lXl-101.

18ef. lamA'al-; lsIami. Maq$8d. Tahri1ch Aur Li'ih <Amal [Jama<il-i 1s1ami, Ils
Objective. History. and Course of Actionl (Lahore: Publicity Depanmenl of the Jama'il,
n.d.,l. p.I44.. cited in Haq. lsIamic Rdormism, pp.208-209.
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Since the inception of Pakistan, the idea of an Islamic state had become Il topic of

• discussion and debate among the intellectuals. politician and the 'ulamiï' of the country.

However. it meant different things to modernists and to conservative 'ulamii' - two general

broad grouping of Pakistani Muslirns who participated inside or outside the constituent

assembly.79 While the modemists considered it astate wbich was based on the general

principles of Islamic justice. equality and freedom. and the sovereignty of the people. the

'ulamii' believed it as astate that was to be based on the shari'a and it was God who wa.~

the sovereign over the state. modeled on the govemment of the Prophet and the four rightly

guided Caliphs of Islam. Thus. the 'ulamii' group. to wbich Mawdüdi was a part, were of

the opinion that the clauses of 'sovereignty over the entice universe belongs to Go<!

Almighty' and 'Muslims shall be enabled to order their lives in the individual and collective

spheres in accord with the teacbing and requirements of Islam as set out in the Holy Qur'an

and the sunna ' mentioned in the Resolution, signify that the state would be run in accord

with the shari'a. However, when the Basic Principle's Committee of the Constituent

Assembly reported its flfSt draft of the constitution, the people. especially the 'ulamii', felt

disappointed because the draft did not mention. among other things. the shari'a as the basis

of state law. As a response, some thirty-one bath the Sunni and the Sbi'ite 'ulamiï' of

Pakistan who came from various school of thoughts held a four-days conference in Karachi

on January, 1951. whcrein they formulated the principles of an Islamic state expressed in

twenty-two articles.8O Since Mawdüdï was the most suited to formulate the principles. he

dominated discussion in the conference and, therefore. the formulation was much colored by

bis thought.

•
'79for lhis broad grouping. see Freeland Abbon, MPakistan and the Secular Slale:' in

South Asian PoUties and Religion. Edited by Donald Eugene Smith (PrincelOn: Princelor
University Press. 1966). pp.352-370; Fazlur Rahman. "The Ideologica1 Experience of
Palcistan." in Islam and the Modem Age, VoJ.U. No.4 (1971). pp.1-20; and Graver Verinder.
"Enigma of an !stamic Slale; The Case of Pakistan," in The Indian Politica1 Science Review.
Vol.xvn. Nol (1984). pp.I07-JJ6.

llOfor content of these articles, sec FIIlIdamenI1lJ Princip/es of an 1s1amic Slale :
FonnuLved sr s Galhering of 'UIam6' of Various Mus1im SchooJs of 1boughr (Karachi:
Jami'at-i IsIimi. n.cL). pp. 8-16; and Mawdiidi. 1s1amic Law and Constitution. pp.31-336.
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Eighteen months after forwarding the 'u/ama' 's suggestions of an Islanùc state.

• Mawdüdi was no longer patient to wait the result of Constituent Assembly work.

Consequently, in May 1952, he again proposed a nine-point demar.d81 emphasizing that the

shari'a be taken as the law of Pakistan. Following his concept of an Islanùc state which

divided its citizenship based on Muslim and non-Muslim, his last demand centered around

the AJ:1madis, especially the Qadianis, whom he wanted to be declared a non-Muslim

minority in the Constitution. Mawdüdi even felt it necessary to write a book on the issue and

he named it The Qadiani Prob/em , which has been reviewed in the previous chapter. Not

long after this, a riot broke out in Punjab, in connection with the demand for the resignation

of Chawdhri Zafrull;.h Khan, an Al;unadi, from the post of foreign minister. Though

Mawdiidi was not the sole cause of the riot, Mawdüdi was arrested and sentenced to death.

The lama'at believed that the main reason behind this arrest was not Mawdüdi's anti-

Qadiani stand, but his insistence on an Tslarnic state. However, due to l.ie mass protest bath

from in and outside of Pakistan, the punishment was canceled and instead he was sentenced

to 14 years imprisonment, which was later on reduced to a two year sentence.

In the mean time, a new Constituent Assembly, trying to accommodate bath

modemist and traditionalist demands, kept working to fmalize the constitution of Pakistan.

After nine years of effort the Assembly was, however, fmally successful in framing a

constitution which was irnplemented on March 23, 1956 proclaiming Pakistan an Islanùc

Republic. Prior to its enactment, Mawdüdi offered some comments on the Constitution Bill

saying that, arnong other things, the constitution should mention the abolishment of interest

(riba >, and the restriction of the President and Govemor's power.82 It was believed that the

most important arnendments were accepted by the Assembly. Thus, the minimum

requirement ofan Islanùc constitution were met.83 The 1956 constitution, which was lengthy

•
81See GhuJam Mubammad's "Foreword" in FundamenraI Principles, pp.3-5.

82Fot more exp1analion about Ibis comment, sec Sayyid Abu! A'ta Mawdüdï.
Conunents and AmendmenIS on ConstilUtiOna/ Bill (Lahore: Jami'al-IstamI Pa\cistan, 1956).
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and quite detailed. contained two hundred and thirty four articles. divided into thirteen parts

• and six schedules.

After the passing of the Objective Resolution which was followed by the enactmcnt

of the Constitution of 1956. which clearly stated God's sovcreignty. Pakistan. according to

Mawdüdi. could be said to be more or less an Islamic state. The Jamii'at credited Mawdüdi

with this success. As far as the idea of the sovereignty of God is conccmed. Haq rcmarks

that it is the original contribution of Mawdüdi which he had developed long before the

independence of Pakistan. However. to give full credit to Mawdüdi alone is quitc

misleading. In facto many leading 'ulamii' of Pakistan and Muslim intcllectuals. Iike Khalifa

'Abdul I:Iakim and MUQammad Asad shared the sarne opinion.

Though Mawdüdi knew that not all of his demands such as the four and nine points.

the 'ulamii" s offer of twenty-two points. and his conunent~ on the constitution bill had been

incorporated into the final 1956-Constitution. Mawdüdi along with the traditionalist group

was satisfied with il. He had at the least succeeded in preventing the statc from becoming a

secular democratic state. A similar feeling was presumably shared in a different way by the

modernist group. Although they felt unhappy for not being able to design the state along

secular lines. they were satisfied with the inclusion of a clause stating that' ..• and the authority

to be exercised by the people of Pakistan..•. They believed that the state would be run on the

principles of democracy rather than theocracy. Thus, the constitution reflected compromise

between the two groups. as was also found in the subsequent constitutions. Though this fICSt

constitution was finally abrogated two years later by Ayub Khan. the Objective Resolution

with a few changes was kept as the preamble of the ~ater constitutions of 1962, and 1973.

So far, apart from the ambiguity and compromise in the nature of the three

constitutions of Pakistan,84 it seems that most of Mawdüdi's early demands to Islamize

•
83Freeland Abbon, "The Jama'at-i Islimi of Pakistan." in The Middle Easl Journal.

VoU 1. No.1 (Winter. 1957). p.47.

ll4see. Rubya Mehdi. The IsllllllÎZlJÛon. pp.71-102.. G.W. Choudhury. ConstitulÎon
DeveJopmenl in Pakistan (London: Longman Group. 1959. 2nd ed.• 1969).
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Pakistan were eventually and substantially incorporated into the three constitutions,

• especially the last one.

Having focused on Mawdiidî' s idea of an Islarnic state and his participation in the

drafting of Pakistan constitution, now it is worth discussing his religio-political organization,

the Jama'at-i Islami , "one of the most significant developments in the contemporary Islam

and one of the most significant forces in the contemporary Pakistan."85

2.c. Mawdüdï and The Jaml'at-i Isiimi

Since ilS inception in the early 19405,86 Mawdüdï had played a major role in the

history of the Jama'at-i IsIami. He was almost identical with the Jamli'at until his last years.

ln fact, he was not only ilS founder and f1I'5t amir until 1972, but a1so ilS main thinker,

theoretician and ideologue. who provided ilS members abundant literature on Islam which

resulted from his prolific pen. In the beginning, the Jamli'at confined ilS energies to social

and educational work by establishing small libraries, traveling dispensaries, educational

institutions, and publishing magazines and books for the religious training of the people.

However, soon it grew into a political party -the most organized, consistent, and articulate

party in the midst of the Islamic parties of Pakistan.87

In terms of ilS development, the Jamli'at can be divided in severa! stages : the f1I'5t

was between 1933-1937 when Mawdüdï was preoccupied with research, writing, and

•

85Wilfred Cantwell Smith. 1s1:un in Modern Hislory (Princeton: Princeton University
press. t957. 2nd ed.• 1977). p.233. nore 26.

86nlere are IWO opinions on the establishment of the Jama'at-i Isliimi in 1941. Some
consider it a reaction ta the Lahore Resolution passed by the Muslim wgue. See, for
instance. Charles J. Adams • MIdeology of Mawdiidi. p.394.. and Anita M. Weiss, "The
Historical Debare on Islam on the Stale in South Asia." in lslamie Reas9:rrion in Pakistan.
Ediled by Anita M. Weiss (Syracuse: Syracuse Uriversity Press. 1986), p.7. On the other band,
according to Bahadur. there is no conremporary cvidence that the founding of Jama'at bad any
connection with the Lahore Resolution. KaIim~ur. The JIJ1M'at-i lslimi. p.I99.

87Baxrer. el al.. Governmenl 3lld PoUlies. p.19\., K. K. Aziz, J'arry Polilies in Pakistan
1947·1958 (Islamabad: National Commission on Historical and Cultural Research. 1976),
p.139., Safdar Ma.1JIIood. Pakistan: PoUlical Roors and Developmenl (New Delhi: Srer\ing
Publishers, 1990), 1'.114.. and Mumtaz Ahmad. ~Iamic Fundamenralism in South Asia: The
Jama'l-; 1s13mi and the Tablighi Jama'l of South Asia." in Fundemenllllism Observed. Martin
E. Marty and R. Scon Appleby. eds. (Chicago: The University of Chicago. 1991, 2nd ed..
1994). p. 464.
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contemplation of the problems facing the Muslim community of the subcontinent. The second

• phase was between 1937-1941, during which composite nationalism and Hindu domination

fust became a threat. The next phase was between 1941·1947. During these years, his

concentration and energy were focused and devoted to organizational consolidation and

character building within the Jama'at. Finally, from 1947 onwards, therc was a !'Olitical

struggle within the constitutional limits,88 influencing the govemment of Pakistan on the

Islamic Iines.

The objectives of the Jama'at, according to Mawdüdi, were four-folds: a) puriiication,

and the reorientation of thought; b) search for, traininy of, and organization of righteous

persons; c) social reforms; and d) the reform of the system of govemment and politics.89 Ali

of these four could be achieved by establishing the rule of Islamic Law (iqiimar-i din.). As

true faith (din ), as Nasr put il, had no meaning without politics, and politics no lustcr if

divorced from faith; Mawdüdi saw the connection between the two not as a hindrance but as

ingenious idea, an intellectual breakthrough for using Islamic ideas to reshapc the socio

political order.90 An Islamic order, Mawdüdi believed, could be realized only by capturing

the authority and power of state, which was in itself Islamic.

From the above point of view, it is not surprising if the cardinal demand of the

Jamii'at was none other than the creation of an Islamic state. AlI ils efforts and advities werC'

almost exclusively directed towards this ideal. Since the idea of an Islamic state was so

central to the Jamii'at, the organizational structure of th", Jama'at was even modeled after the

structure of an Islamic state. To put it more simply, it is a miniature of the Mawdüdian

Islamic state. For instance, both the amir s of Mawdüdian Islamic state and his Jama'at-i

Islarnï were directly elected through ballot; both of them had authority to interpret shari'a

•
88Haq, ''The Istamic Rcformîsm,- p.267.•

89Masudul Hasan, 5JIyyid AbuJ A'li Mawdiidi and His ThoughL Vol. fi (Lahore:
Islamic Publications, 1986), p.9.. and Haq, "Istamic Rcformism," p.267.

90seyycd Vali Reza Nasr, The VangUJUd of lslamic Revolution: The lami's/-i Isliüni
of Pakistan (Berkeley: University of CaJifornia Press. 1994), p.l5.
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rules; both amIr s had to work in consultation with their respective majlis·i shiiriï ; and the

• membel'!. of the majJis·i shüra of an lslamic state and the Jama'at had the same right of free

expression in their respective meetings and again both amïrs hel\ded the majJis.

The amïr of the Jama'at , who is elected for a five-year tenn. in achieving the

objectives of the party is assisted by majlis-i shürii •majlis-i 'amiJa (executive council), and

qayyim (secrelary genera!). This structure is for the Jama'at at central. the districts and the

circles levels. Before East Pakistan became the sovereign state of Bangladesh in 1971. the

Jama'at had seventeen main circles. thirteen in West Pakistan and four in East Pakistan. ln the

central headquarters. the Jama'at has severa! departments which aïe in charge of

organization. finance. publications. worker training. labor welfare, social service. public

schools. adult education. Arabic translation, English translation. Bengali translation. the

theological institute, and an infonnation bureau. ln addition to this, the Jarna'at has eight

advisory comminees whose main task is to provide expert opinion on various problems such

as economics, politics, national and international affairs, agrarian and labor probll'ms.91 To

support. Mawdüdi's lslamic ideology. severa! new organization were also established. The

most notable of these were the lsliimi Jamicat·i Tulaba'. lsliimi Jamicat-i Tal:.bat, JaI:l.iCat-i

Tulaba-i CArabiyya; Muslim Lawyer Association. Pasban (protector) Organization, Peasants'

Board. Merchant's Organization. and Pakistan Teachers Organization. 92

Unlike any other political party. the JamaCat-i lsliimi bas never endeavored to grow

into a mass organization. Instead. it set a very high standard for its adhererts to qualify as

members. This. in tum, bas so reduced the interactions between the JamaCat and the society in

which it operates that the party has developed an eHtist and patronizing outlook which one

erstwhile JamaCat volary calls '~biyya.93 Consequently, the JamaCat bas only a smal1

membership and has developed very slowly; in the second ha1f of 1947 it started with 385

•
9tFor a shan bUI detailed cxp1analion of !he organizational structure. Sec Misbahul

Islam Faruqi. Jam.i'al-i 1s15mi. p.74.

92Nasr, The Vanguard. p.62.

93lbid.. p.I99.
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members, and ten years later it had 1271 full-members. Moreover, the latest record of its

• membership shows no more than 7,861 full-members; 34, 156 workers (karkun); and 357,

229 registered supporter (muttafiq) and ISO, ()()() to 200, ()()() non-registercd supporters.94

Sayeed argues that it is likely !hat the lama'at' s membership would have multiplied rapidly

had the doors of membership been left wide open. But Mawdüdi's aim was to train leaders

and workers and not to increase mere membership.9S As one of Mawdüdi's students,

Faruqi, observes that the lama'at's emphasis is on quality and not quantity.96 Bein,~ a

political party, however, the Jamii' ~t needs many more supporters than th'Jse it already had,

as one of its leaders, Khurram jah Murad, said that, "revolution has no meaning without

popular support".97 To quote Nasr again:

Organizational reform and membership criteria continue to preoccupy the
Jama'at's leadership, reflecting its continuing struggle with tensions bam ofapplying
its ideological perspective to the pursuit of its political goals. The outcome of this
process and the ultimate shape which the lama'at greater political activism is likely to
take have in good part, however, been controlled and conditioned by the party's
interactions with other political actors and various Pakistani regimes.98

Since the passing of the Resolution of Pakistan in 1949, the lama'lI' has been

always participating in elections held by the government in spite of the failure of these

elections to meet the Jamii'at's expectations. Fc-r example, in the Punjab election (1951) il

fieldedjuts a few candidates, in the Karachi Corporation election (1958) the lama'at captured

about a dozen seats, and in general election of 1970, it captured four seats out of 148 of its

candidates. In the 1964 presidential elections along with the Combined Opposition Party, the

lama'at supported the candidacy of Fiilima Jinnah against Ayub Khan. This action was

•

94lbid., pp.96-97; Ahmad, '1s1amic r.ndarncntalism in South Asia.", p.49J. and
Mumtaz AI;unad. "The Politics of War: Islamic Fundamentalism in Pakislall," in James
P\scatori, cd. Islamic FundJunentalism and the Gulf Crisis (New York: Columbia University
Press, 1991), p.157.

9SKhalid B. Sayecd, "The Jama'al-i Islami Movemcnt in PakiSIaII," in Pacifie MaiT>
VoU, No.30 (1958). p.64.

%Farüqi. Jamii'al-i IsIimi, p.76.

97Citcd in Nasr, The Vanguard. p.99.

98lbid., p.lOO.
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considered in opposition not only to the established opinion of the'ulamii' of Pakistan. that a

• woman should not to be pennitted to be a head of state, but aIso to Mawdüdi's own previous

opinion.99

Having experienced hostility and suspicion from Pakistani regimes from Liaquat Ali

Khan to Zulfiqar Bhutto, and even its banning unde- Ayub Khan's regime due to its political

pressure and criticism of the regime, the Jama'at allast gained a close relationsbip with the

govemment ofZia-ul Haq, especially during bis early years of cule. As Nasr aptly points out

that after thirty years of political activity in Pakistan and for the flfSt lime in its bistory, the

Jama'at became part of the roling political establishment. It was to operate in a hospitable

poiitical environme!lt, enjoying a certain amount of govemment patronage like that of "a

mother-daughler relationsbip." For example, Jama'al members were entrusted several

minislerial posts such as minisler of production and industry; minisler of petroleum,

mineraIs, and power; minister of information and broadcasting; and minister ofplanning.!00

Though al the lime of Zia's take over, Mawdüdi did nOl have any official POSl in the

Jama'at, bis influence became still more pervasive in Zia's cabinet. When Zia declared the

launch of bis program 10 Islamize Pakistan, Mawdüdi suppol"<l;d il with great enthusiasm.

Taking a cue from Mawdüdi, the Jama'al under the leaàership of Miail Tufayl

wholeheartedly assiSled Zia-ul-Haq in preparing a comprehensive Islamization program. Like

Mawdüdï, Zia believed thal Pakistan was an ideological state. tOt He, therefore, worked

•

99Jn justifying this stand, Mawdüdï said, "If we wcrc not to array bclùnd the
candidature of Miss Fatima Jinnah this would imply that we s:Jpponcd Ayub. We had to
choosc bcIWccn IWO evils - the candidature of a women or the candidature of a tyran!'••"
"Islam," he addcd, "pcrmillCd exceptions in exccptional circumstanccs." Hasan, Mawdüdi,
Vol.n. p.t79. It sccms that Mawdüdi's Icgimitation was bascd On the Islamic Icgal maxims
that if a Muslim was faced with two evils he is aIJowcd to chocy..c one of thcm which bas 1=
risk or harm. Ptcscnt wrilCr'S interview with Malik Mujahid, president of ICNA and former
president of Jama'at·i Tulaba, on Scptembcr 20. 1994, in Scatborougil, Toronto.

10000mprchcnsive discussion on the Jami'at's rcIationship with Zia rcgil:".... sec
Sayycd Vali Rcza Nasr, "Islamic Opposition to the Islamic State: The Jami'at-i IsUmï, 1977
88," in Inrcrnazional Jouma/ of Middle East SlUdics. Vol.2S. No.2 (May, 1993), pp.261-283.

tOITo quolC Zia-u1 Haq, "Palcistan is likc Israel, an idcologicaI state. Takc out
Judaism from Israel and it will collapse Iikc a house of cards. Takc IsIam out of Pakistan and
nukc it a sccuIar state; it would collapse." Cited in Tariq Ali, Can Pakistan Survive? (New
York: Penguin Books, 1983), p.133.
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toward establishing shan-'a in the country by, among oth"r things, the promulgation of

• Qudüd punishment.102 In a radio talk of March and April1978,just a year before his death,

Mawdüdi had hailed this effort as the fll'St slep in bringing Islam to Pakistan's judicial and

political system. 103

However, they differed in their perception of how Islarnic values were to he

implemented. In the words of the Jama'at : "we were interested in siriït al-nabi [the Path of

the Prophet], while Zia was con~ent with milad al-nabi [popular celebration of the birth day

of the Prophet, which is essentially a facet of th.:: Sunni folk religion of Pakistan]," as a resuil,

the Jama'at became distant from the regime. This stand was further taken by Mawdûdi's

successors; Mian Tufayl MuI:tarnmad (1972-1987) and Qazi l;Iussain AQmad (1987- ).

• 100See Charles H. Kennedy, "Islamizalion of Pakistan: Implementation of the l;Iudüd
Ordinances." in Asian Survey. Vo1.XXYU, No.3 (March, 1988), pp.307-316.

103Nasr, "Islamic Opposition," p.193.
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B. Mohammad Natsir's Idea on Statehood

• 1. Before Independenee

For this period our attention will be focused on Natsir' s support and participation in

the movement for independence; the conflict between so called secular or religiously-neutral

nationalists and Muslim nationalists on nationalism and on the future basis of the stale of

Indonesia; and his ideas on !h{: separation belWeen religion and stale.

1. a. Natsir and the Indonesian Strugg1e for Independence

Like Mawdüdi, Natsir eonsidered islam was ail and everything. To emphasize this, he

quoted a prophetie 1)adIth, aI-IsIiim ya'Iü wa Iii yu'Iii 'aIayhi, whieh means that Islam is high,

and there is nothing above it.104 This belief was further affmned by the Qur'anie verse

stating that, "1 have only created jinns and men, that they may worship Me" (aI-dhiiriyiit 51:

56). Henceforth, the raison d'être of man's existence in this world is none other than to

worship Almighty God. It has been argued that worshipping God, however, is not limited

merely to the activities sueh as daily prayers, fasting, aJms giving,1)aii ' ete., as believed by

most of Indonesian Muslims, but it ineludes much more than this. Every good deed wbich is

performed for the sake ofGod can be considered as worship or 'ibiida . It is only by fuli"ùling

this duty that a believer will lead a correct life, in the eyes of God, in this world and in the

next world. Thus, he becomes a true worsbiper of God. The true worsbiper, according to

Natsir. is the one who always strives to e\iminale all forms of tyrannical actions he

eneounters.

Islam was. therefore, Natsir opined. not merely concemed with the relationship

belWeen man and Gad, but also between man and man and even belWeen man and bis

environment.10S To borrow Hamilton A.R. Gibb's statement, Natsir asserted that, "Islam is

indeed mueh more !han a system of theology, it is a complete eivilization...106 This means

•
I04Mohanunad NalSir, "Olch-olch Dari A1giers." in Panji Islam, (July 1939) which is

included in M. N?fSÏr, Capita Sdecta 1 (Jakarta: Bulan Bintang, 1955, 3rd ed., 1973), p.193.

IOSMohanunad NalSir. Capita Sdecta V?I.n (Jakarta: PuslaIca Pendis, 1957), p.s9.



78

that Islam covers not only theological or religious matters but also mundane affairs such as

• economics, culture, education, and politics. Elsewhere in bis books, Natsir said that Islam

was not merely an ideology, but it was also a way of life that should be realized in the real

world, by applying the Islamic law or shariCa in a Muslim's daily individual or collective

life.107 In order to apply the sharica fully, Muslims should possess the freedom to practice

the sharica without feeling frightened and threatened. Freedom also signifies the freedom

from exploitation of man by man. In line with this Natsir stated further that basically Islamic

teaching is a revolution in the sense that it destroys and fights against ail kind of

exploitation. lOS Consequently, the Dutch colonialists, who came to Indonesia at the

beginning of the seventeenth century and since then had exploited the country and its people,

had to be driven out from the surface of the 'water and soil' of Indonesia. He believed that

if Indonesian Muslims wanted to establish Islam furn\y, they should also restore society,

establish a state, and acbieve freedom at the same time. He added further that: "Nationalism

is not the only motivation for us to struggle for independence, but as adult Muslims, it is

obligatory to carry it OUt."109 Such a flI'lIl Islamic concept and belief eventually led Natsir to

dedicate ail bis time and energies to fight against ail types of exploitation encountered by his

country and society.

If the Pakistan movement was backed only by Muslims of the Subcontinent, the

Indonesian struggle for independence involved Muslims, Hindus, Buddbists, Protestants,

and Catholics. Among them, however, Muslims who constituted 90 percent of the total

population, were the most determined supporters. They were very, if not the most,

enthusiastic fighters because, as Natsir indicateq earlier, they considered the freedom

•

lO6Mohammad Natsir, "Islam dan Kcbudayaan," in Pedoman MllSyaralaJt (June,
1936); and Natsir. CapitJJ Sdecra VoU. p.IS; and M. Natsir, Islam Sebagai Ideo/ogi (Jakarta:
PuslaJca Aida, 1954). p.7.

lü7See Mohammad Natsir, "Agama dan Negara," in M. !sa Anshaty. FlI1safah
PejWUlgan lsIam (Medan: Saiful, 1951). p.261.

I08Natsir, CapitJJ Sdecra n., p.I2S.

1000atsir. 1s1mJ Sebagai Ideo/ogi, p.7.



79

movement as jihad fi sabil Allah, a fight for the sake of Allah against Dutch the exploiters,

• who were kiifu as well as being exploiters. The struggle to gain independence from foreign

exploiters was considered a jihad. Thus, in spite of their tribal and language differer.ces, they

were united and moved by the spirit of Islam, the faith of their heart. It was not an

exaggeration when Kahin remarked that, "The Muhammedan religion was not just a common

bond; it was, indeed, a sort of in-group symbol as against an alien intruder and oppressor of a

different religion."110 Moreover, Islam was more than a symbol ofunity, it was actually a

source of inspiration for several wars against the Dutch rule, though their struggles were

regional in nature, such as those of Padri (1821-1827), Diponegoro (1825-1930), Bone

(1835), and Aceh (1871-1908), to mention only the most important ones which occurred

during the nineteenLh century.

In the following century, a similar trend was clearly reflected in the history of

independence movement when national awareness awoke among the Indonesian people in

most part of the country. then named the Netherlands Indies.! 1t In the words of Nasution,

"Islam was a force that promoted the rise and growth of Indonesian nationalism."112

Although Budi Utomo [Noble Endeavor], which was founded in 1908. is now considered as

the f11"St national- awareness organization and the date is annually celebrated as the Indonesian

national-awakening day, the f11"St Indonesian political party, according to Natsir and other

Muslim writers, was Sarent Islam, which was formed in 1912 under the leadership of Haji

IlOOeorge McTurnan Kahïn, Nalionalism and Revolution in Indonesia (lthaca:
Comell University Press. 1952, 7th cd., 1966). p. 38.

1IlSevcral words hac! bcen employcd to denole Indonesia such as Insulinde,
Nusantara, Indics, Ncthcr\ands India, Nethcrlands Indics, Further India, Easl India or Malay
Archipclago. HIDdoDesia" was uscd for the fllSl lime by J.R. Logan. a British
anthropologisl, in 1850. and laler il was popularizcd by Adolf Bastian, a German
anthropologisl, through bis book entitlcd Indonesia publishcd in 1884. Some Indoncsian
students in the Netherlands uscd the lerm Indoncsia as carly as 1917, and aIso the Indoncsian
Youth Plcdge of 1928 fonnally adopted the name of Indoncsia ta dcsignate the future nation.
its citizen and language. This plcdgc is then aflinncd and prcservcd in the Constitution of
Indoncsia. Sec: Robcn Cribb. HisrcriCJJ1 Dicrionary of Indoncsia (London: The Scarecrow
Press, 1992), p.I99.

• 112Harun Nasution. "The Islamic Stale in Indoncsia: The
Movemenl for Its Creation and the ThcoIy of the Masjumi,"
Institule of Islamic Studics. McGiII University, 1965). p.l80.

Risc of the Idcology, the
(Unpublishcd MA Thcsis,
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Umar Said Cokroaminoto. ll3 Budi Utomo was more cultural and local in orientation than

political, while Sarekat Islam, which stemmed from Sarekat Dagang Islam, founded in 1905,

was a political movement with national orientation. Unlike Budi Utomo whose membership

was limited to Javanese and Maduranese, Sarekat Islam was open to Indonesian Muslims,

therefore it immediately gaioed a large membership spread from Aceh in the west to Maluku

in the east. tl4 As in many other parts of the Afro-Asian world, however, the nationalist

movement in Indonesia comprised both Islamic and secular forces. 115

At this time. while Natsir was the head of the Bandung branch Islamic Party of

Indonesia (Partai Islam Indonesia), he still continued his edilcational efforts for Muslims

through his educational institutions in Bandung. His involvement in politics at this time was

more as a political commentator than as a political actor. Moreover, though he was active in

the Muslim Unity (persatuan Islam 1PERSIS), he maintained his involvement in educational

activities even when the Japanese carne and drove out the Dutch from Indonesia in March

1942. While it was true that as soon as the Japanese secured their position in Indonesia they,

113See Mohammad Natsir, Revolusi Indonesia (Bandung: Pustaka Jihad, 1955), p.6:
Ahmad Syafu Maarif, Islam dan Poliâlc di Indonesia (Yogyakana: IAIN Sunl1ll Kalijaga
Press, 1988); Nasution, "The Islamic Stalc" ; A. TImur Jaylani, "The Sarekal Islam: Ils
contribution 10 Indonesian Nationalism," (Unpublished MA thesis, Instilute of !slamic
Studies, McGiII University, Montrcal, 1959); and Howard Palfrey Jones, Indonesia: Thc
Possible Dream (New York: Harcourt Brace Javanovich, 1971), pp.90-91

1141n line with Ibis, Budi Ulomo could he said 10 he a prolo-political organization
bcaring the aspiration of sccular or religiously-neuttal nationalislS. Following the foolStep of
Budi UlOmo, whosc ardcnl supporters wcre secular nationalislS, sevcra! political
organizations were laler on sel up: !ndische Partij [Party of Hindia] (1913), Panai Nasional
Indonesia [National Party of Indonesia) (1927), Partindo [Indonesian Party] (1931),
Pcndidikan Nasional Indonesia [National Education of Indonesia) (1933), Pcrindra (Party of
the Greater Indonesia) (1935), and Gcrindo [Indonesian Movemenl] (1937). MCI1Ilwhilc,
IsIamic forces represcnted by the Sarekal Islam, which changcd ilS namc in 1923 10 Panai
Scrikat Islam Hindia TImur [Islamic Association Party of East Indies] and in 1929 10 Panai
Syarikat Islam Indonesia [Islamic Association Party of Indonesia), was followed by thc
establishment of the political parties such " Persatuan Muslimin Indonesia [Indoncsian
Muslim Associati..,n) in 1932 and Panai Islam i:èoncsia [Islamic Party of Indonesia) in 1938.
ln addition 10 Islamic political parties. Muhammadiyah (1912), Pcrsatuan Islam (1923), and
Nahdlatul Ulama (1926) appcared as socio-religious organization forces whosc orientation
and objectives were directed 10 da'wa. education, and social wclfare. The /irsl two
organizations have bcen recognizcd as modemist organizations while thc lasl onc is scen as a
traditionalist or orthodox organization.

IIS0.W. Choudhury, Islam and the Contemporary World (Dlinois: Library of Islam,
1991), p.I40.
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banned ail radical political parties. Not realizing their fascist nature, the Indonesians regarded

• the Japanese not as invaders but more as liberators. 116 Natsir, like Sukarno, was not an

exception in sharing this feeling and he, therefore, did not reject the Japanese's offer to head

the Bandung Educational Bureau from 1942-1945. However, it was later in the Japanese

occupation that Natsir got involved in Majlis Syura Muslimin Indonesia as one of its leaders.

This organization, founded by the Japanese, was not a political but a socio-religious

organization.1l7 Though Natsir was an ardent supporter of the struggle movement, he did not

emerge as a well-known politician and advocate ofdemocracy unti11948.

Both Muslim nationalists and secular or religiously-neutral nationalists were

undeniably determinec' to free Indonesia from any kind of imperialist bondage whether Dutch

or Japanese. In 1927, they were united under P.P.P.K.I. (Council of Indonesian Nationalist

Organization), and under Gabungan Politik Indonesia (Federation of the Indonesian Political

Movements) in 1939. In doing so, it was inevitable that by their politica1 activities underwent

strict control and even ihreat of a ban by the foreign rulers. As Nardholt remarked, the

nationalists' political ambition were restricted and not allowed to manifest themselves

openly.118 Therefore, what often appeared on the surface were open debates on various

issues, and not direct threat to the Dutch position. Although most of the secular nationalists

•

116Jn Nasution's words. "Many Indonesian leaders and the maJonty of Indonesian
people did nOI consider the Japanese invaders as enemies. 11ûs lndonesian altitude lOward the
Japanese cal: be underslood if we take inlO accounl the strong repression by the Netherlands
Intlies govemmenl of the Indonesian striving for their political liberty during 1930·s."
Adnan BIlyung Nasution. The AspiIation for Constitutional Government in Indonesia: A
Socio-Legal Study of the Indonesian Konstituante 1956-1959 (JaIcarta: Pustaka Sinar
Harapan. 1992), p.6. The Duteh suppression and arrogance of not wanting 10 speak with
Indonesian nationalislS about the future free lndonesia was reflected in the words of B. C. de
Jonge, then the Governor-generat of 1931-1936: "My predecessor made too many promises, 1
a1ways preface my remarks lO the nationalist with one sentence: 'We Duteh have been here for
300 years; we shall remain here for another 300 years. After thal we can taIk." Cited in Ibid.

t l71n this respect. Lapidus states that,"ln November 1943 the Japanese founded
Masyumi lO unify and coordinate the whole Muslim movement. Under the aegis of Masjumi
the Japanese created a religious bureaucracy staffed by Mus1ims 10 connect the central
administration with the villages.' Ira M. Lapidus. A Hisrory of ls1amie Societies (Cambridge:
Cambridge University Press, 1988, 3rd ed.. 1991). p.768.

118N.G. Schulte Nardholt. State-Citi:wl Relations in Subano's Indonesia (Townsville:
James Cook University of North Queensland. 1987). p.18.
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were Muslims. they preferred secular rather than religious approaches as taken by their

• Muslim nationalist counterparts. The secularists considered Islam as a private religion while

the Muslim nationalists believed it as an ideology.119 Consequently. these different

approaches influenced the national movement for Indonesian independence and continued to

do so after independence, as we will see later. The differences were best exemplified by the

debates on nationalism, secular nationalism versus Islamic nationalism, and by the debates

on the philosophical base of the future free Indonesia, Pancasila versus Islam. The former

occurred in the twenties and thirties. whereas the latter happened just couple of months before

Indonesiadeclared its independence.

l.b. Secular Nationalism versus Islamic Nationalism

As far as the debates on the issue of nationalism are concemed,I20 Sukarno (1901-

1970) (the fll"St president of the Republic of Indonesia, 1945-1966) can be taken as

representative of secular nationalism. whereas Haji Agus Salim. A. Hassan. and Moharnmad

Natsir can be taken as representative ofIslamic nationalism. In 1928. to rekindle a nationalist

spirit in the hearts of PNI cadres in particular and the Indonesian people in general, Sukarno

rhetorica1lyvoicedthat:

"Your mother Indonesia looks extremely beautiful. Her sky and earth are beautiful.
her mountains and jungles are beautiful, her sea and rivers are beautiful. her rice fields
and agricultural fields are beautiful•....Her weather is better, healthier, and cooler for
you. Your mother Indonesia is extremely kind. .'ier water you drink, her rice you
eat....Therefore. it is not an exaggerated obligation for you to serve. to enslave

t t9lt should he noled here that within the fold of Muslims themselves. following
C1iford Gccrtz's thcoty. they consisted of Sanai or devout Muslims and Abangan or less
devout, synactic. and even nominal Muslims; Indonesian Muslims werc morc dominatcd by
the lancr group rathcr !han the former. For this typologica1 discussion. sec Clifford Gcenz.
The Religion cf Java (Glencoe: The Frce Press. 1960); and Zaini Mochtarom. SIIlIai d:uJ
Abangan di Jawa (Jakarta: INIS. 1999).

•
t:IDn.e issue of nationa1ism and paaiotism was then warmly debated in Indonesia. An

anonymous Muslim fell il ncccssaty 10 write a lancr to Rashid Ri.;la (1865-1935) in 1933.
asking bis opinion about thcse issues. Among other things, Ri.;la answcred thal "Islam's view
of this is thal Muslims arc obliged to defend the non-Muslims who enter undcr tbdr rule and
to trcat them as an equal according to the jusl rules of the Shari'a," wbich may imply thal ail
Indoncsian people should defcnd their countty from any forcign colonialism. Sec Rashid
Ri.;la • "Paaiotism, Nationalism, and Group Spirit in Islam," in John J. Donohue and John L.
Esposito. cds., lsIam in Transition: MusIim Perspectives (New York: Oxford University Press,
1982), pp.57-59.
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yourself to your mother Indonesia, to become her son who sincerely gives his loyalty
to hcr." 121

Sincc Sukamo's sense of nationalism and patriotism, as reflected in this speech and in

other writings, wa~ seemingly motivated more by material aspects than religious ones, it

failed to please Haji Agus Salim who chose to disagree with him. According to Salim,

whether one's mother was beautiful or not one should love her. He believed that the reason

behind one's love for mother Indonesia should be Allah. Whatever one contributed to one's

nation was lilliihi taCiila; for the sake of Almighty Allah a1one. He was worried that if this

principle was neglected, exploitation and destruction over other nations in the name of

'nation' would inevitably occur as was proven by the history of Austria, Italy, France, and

Prussia Henceforth. Salim reminded Indonesian Muslims to love their mother land,

Indonesia, based on the higher ideals of justice, obedience, virtues, and moral excellence

whose limitations and measurements had been determined by Almighty God. l22

A stronger rejection of nationalism was put forward by A. Hassan in his Islam dan

Kebangsaan, which was serialized in Pembela Islam in the early thirties. He condernned

secular nationalism because, as Lapidus put it, "it represented a deification of the nation."l23

He was of the view, based on a/;Jidïth narrated by Abü Dawüd (d.888) and Muslim (d.875),

that to set up a nationalism-based organization and to assist a nationalism-based party was

forbidden in Islam. This was because nationalism was the same as cll$3biyya, zealous tribal

partisanship like that practiced by the Arabs before the coming of Islam. Thus. he believed.

it was useless to struggle and die for the sake of nation because "his death would be the death

injiihiliyya".124 However, he asserted that to love one's motherland andjoin any political

l21Ciled in Haji Agus Salim, "Cinta Bangsa dan Tanah M," in Scr:ltUS Tahun Haji
Agus Salim (Jakarta: Sinar Harapan, 1984), p.346. Both Sukamo's and S"lim's polemics on
the issue were included in this book. sec Ibid., pp.346-3S8.

122Salim. ''Cinta Bangsa." p.348.

123Lapidus, A His/ory of Islamic. p.763.

124See A Hassan, Islam dan Kebangsaan (Bangil: Lajnah Penerbit Pesantren Persis,
1984), pp.20-26.
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organization, preferably an Islamic party, was permissible in Islam as long as the intention

• behind one's action was to carry out the law ofGod.

Differing from these scholars who rejected nationalism based on their definition of

nationalism and on conclusions derived from various 1)adïch and Qur'anic verses, Natsir,

who employed the pseudonym of Is, analyzed it from the perspective of the historical

development of Indonesian nationalism prevailing at his time. In "Kebangsaan Muslimin" l~5

[Muslim Nationalism), he said that long before the existence of proto-nationalism-based

organizations, like Budi Utomo, Jong Java, Jong Sumatra. and Jong Ambon, movements

such as Muhammadiyyah and Sarekat Islam, which based their activitics mercly on the

religion of Allah and whose membership was found throughout Indonesia. had already

adopted an Indonesian nationalist connection ( the tie which Renan called le desir de vivre

ensemble ).126 Henceforth, Natsir did not object to identifying these Islamic movements,

whose struggle to liberate Indonesia was based on Islam, as movements inspired by Muslim

nationalism [Kebangsaan Muslimin), Referring to Indonesian Muslims, he asserted that

.....their wealth and lives were ready to be used [to Iiberate Indonesia) in line with their

nationalism as the tie of unity and as the basis to seek rcal independence."127 However, he

rejected a cali for unity among Indonesian people based solely on secular nationalism. In

other words. like Agus Salim and Hassan, he could not accept fanatic Indonesian

nationalism. In 1939. again under another pseudonym of A. Muchlis. though he noted that

t2SIs [Mohammad NalSirl, "Kebangsaan Muslimin," in Pembel~ Is1= Nos. 41-45
(January-March. 1932). and alse "lndonesisch Nationalisme," in Pembel~ 151= No.36
(OclObcr 1931).

•
126Pcmbela Isl=. No. 36 (Octobcr 1931), pp.I4-17 as ciled in Deliar Noer, The

Modernist Muslim Mo>vemcnt in Indonesia 1900-1942 (Singapore: Oxford University Press,
1973), p.260. H.A.M.K. Amrullah. "Bukti Yang Topat." in Pembel~ Is1=, 46 (April 1932).
p.2. For the Eng1ish cdition of Renan's speech on nationalism. whosc original speech (in
French] was rcpcatcdly refercd 10 by NalSir and other lndoncsian nationalislS, sec Eamesl
Renan, "Whal is a Nation?" in Alfred Zimmern. cd. Modern Polilical Docaines (London:
Oxford University Press. 1939), pp.186-205; and Mark O. Dickson, Cl al., cds. Introductory
Rcadings in Govcrnmcnt and Polilies (Toronlo: Methuen, 2nd cd., 1987), pp.38-49.

t27Pcmbela Islam, No 45 (March 1932).
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there was nothing wrong in using nationalism as a means of concentratin,; and strengthening

• power, Natsir warned his lnàonesian fellows that:

Islam does not tolerate [nationalism] founded on fanaticism...which breaks up the
bond of brotherhood of ail Muslims of various nationalities;[it also disapproved of]
the pride of a nation if th;s eonstitutes the criterion for deciding what is right and
wrong; if what is right i$ considered wrong in order to diminish the glorification of
the nation; if the wrong is considered right evcn if this is in the in:ercst of and for the
suecess of one' own nation. If ail that cornes from one's own group is defended and
protected, although it is wrong: [Islam does not agree with the slogan] 'My country
right or wrong.128

In spite of Natsir's emphasis on Muslim nationalism and oan-lslamism, of course,

Natsir did not mean to disrupt the relationship bctween Muslims and the secular nationalist

group, or the non-Muslims. Indeed, in Noer's point of view, Natsir only called on the

Muslims to bc aware of their Islarrtic ideals and to be firm in the maintenance of their

ideology.129 Finally, to sum up the similarities and differcnces bctween the two forces.

Muslim nationalism and religiously neutral or secular nationalism, during these years, in

Salim's words, they had:

The same direction: "Loving nation and home land' (nationalism and
patriotism). The same objective: "The glory of the nation and the independence of
home land". The same place to move: "In the battlefield of eolonized political struggle
bctween the present ruler and the people who demanded their 'right of natuurlijk
recht,' i.e., the right of the undivided power to rule their own nation and country, for
those who acknowledged the nation and homeland and did not depend upon any
foreign nationality from outside this horn.: land." But [they] differed in principles and
intentions. Our principle was religion, "amely Islam. Our intention was LiIliihi
Ta'aIii. 130

Sinee the second example of the two forces, their debates on Islam versus Panca~ila occurred

severa! months bcfore the Indonesian independenee, we will discuss it later after exarrtining

Natsir's idea on the unity of religion and politics.

•
I28A. Muchlis (M. Natsir). ''Cinla Agama dan Tanah Air. Bcrsimpang Du. Dan

Bcrpahit-pahil," in Panj; Islam No. 4 (23 January 1939) cited in Noer, The Modem;sl, p.276.

129Noer, The Modemist • p.277.

130galirn, ''Cinla Bangsa...". p.3S6.
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I.c. Natsir on the Unity of Religion and Politics

Natsir touched upon the issue of statehood in his debates with ~ukarno in the

twenties and thirties. Natsir's ideas on statehood during the pre-independence period were

mainly rellected in two booklets and a long essay (Islam Sebagai Ideology ; Persatuan

Agama Dengan Negara: M. Nacsir Versus Sukarno; and "Agama dan Negara").131 These

writings were very similar in content. Among the first Indonesian Muslims who welcomed

Karnal's secularization ofTurkey was Sukarno. Nat.~ir's writings wer~ initially and prirnarily

a response to his articles on Turkey and Islam serialized in Panji Islam written between 1927

1930, especially his article entitled "Mengapa Turki Memisahkan Agama dari Negara1" (Why

Has Turkey Separated Religion from the State?).132 In this article, giving th" reason for the

separation between religion and politics in Turkey, Sukarno pointed out that "Islam has been

separated from the politics in order that Islam may become free, and that the state too may

become free. In order that Islam could develop by itself. In order that Islam may prosper and

that the state too may be prosper,"t33

Though Sukarno stated that he was merely providing data for consideration, Natsir

was of the opinion that it was indeed a rel1ection of Sukarno's real opinion or at least he

supported what Kamal had done. By exhibiting such support, Sukarno seemed to reject the

role of religion in state affairs.J34 Natsir disagreed with Sukarno that religion should be

separated from politics. This was because Natsir, like Mawdudî, believed that Islam was an

ideology. He believed that the future modem state of Indonesia could be built without

necessarily 'putting Islam aside·. Though Islamic ideology needed pages to explain itself in

131Mohammad NatsÎrJslam Sebagai Idee/ogi (Jakarta: Pustaka Aida, 1954);
Mohammad NalSÎr, PersaWan Agama Dengan Negara: M. Natsir Versus Sukarno (padang:
Yayasan Pendidikan Islam. 1968); and Mohammad NalSÎr, "Agama dan Negara" in M. Isa
Anslwy, Falsafah PerjlJJl1lgan Islam (Medan: Saiful. 1951). pp.261-285.

t32Sukamo. "Mengapa Sebab Turki Memisahkan Agama dari Ncgara?," in Panji
Islam. 1940, which was laler on included in Sukarno, Under the Ba.,ner of Revolution Voll
(Jakarta: Publication Committee, 1966), pp.387-427.

133Sukarno, Under the Banner, p.389.

134Ajip Rosidi, M. Natsir Sebuah Biografi (JaIcarta: Girimukli Pasaka, 1990), p.2S8.
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detail, it could be summed up. according to Natsir, in the verse, earlicr eitcd, that rcads "\

• have only ereatcd jinns and men, that they have to serve Mc" (51 :56).135 Natsir inferred

from this verse that a Muslim was living in this world with a goal to beeome an 'abid or

servant or worshiper of Allah in ils fullest and widest meaning; with the purpose to allain a

supremaey in this world and a victory in the next world. 136

To aehieve these ideals, God had given a complete guide whose broad lines were

provided in the Qur'ân and the sunn:! of the Prophet Mul;1ammad. This guide eovered nol

only religious but state affairs as weil. However, likc other laws and rcgulalions, Nalsir

argued, both the Qur'ân and the sunna could do nothing by themselves; their laws and rules

could not be enforced unless the state, which had power, did so. To put it simply, Nalsir

conveyed that a .. State, for us, was not an objective, but a means. The state affairs werc

essentially and basically integral part or 'jntergreerende deel' of Islam."137 11 )wever, by

stating this, Natsir did not mean that, as Watt put it, .....one cannot be a Muslim except in an

Islamic state."138 By asserting the unity of state and religion, he meant that the statc would

guarantee the realization of the latter ideals, "eomplete enforcement of God's laws, whieh

were related either to individual or collective lives, and which either concerned mundane

affairs or hereafter."139 Natsir believed that there was no Muslim state in which religion and

state were really separated; if there was. it actually meant that the state did not wantto apply

sorne parts of Islamic law related to statehood and mu'iimaJa (mundane affairs ).140

When Sukarno, quoting Abdul Raziq indirectly, stated that the Prophet did not

establish a state but spread a religion, Natsir acknowledged that with or without Islam, astate

•

13s",e Qur'an 51: ~O. Cf. Ali, The Holy Qu,'am. p.1429.

136Natsir, Pasaruan Agama. p.7.

137Ibid., p.15.

138W. Montgomery Wall, Islamic Funclamenralism, p.93.

139Natsir, Pasaluan Agama. p.l5.

140Ibid.. p.76.
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could he established and therefore the Prophet did not direct1y ask Muslims to establish a

• state. However. since many kinds of states had existed in different times, utilizing different

systems, and holding different objectives, the Prophet provided Muslims several guidelines

to regulate their state.

Naisir agreed that the Qur'an did not give any detailed regulations on modern state

affairs. He said that in the Qur'an. of course. one would not find a guidance for the drafting

of a state budget, the arrangement of a quota system. the regulation of foreign exchange. or

trafflc regulations, hecause. according to him, these things were subject to change. according

to the demands of time, place and circumstance. The Qur'an stipulated only general and

eternalprinciples,141 Natsir commented without elaborating further.

ln astate based on Islam. according to Natsir. the head of the state c;)uld hear

whatever tit1e he considered appropriate. he it president. caliph. imam. or amir al-mu'minin.

The tit1e was not a conditio sine quanon. (primary requirement), Natsir asserted. The most

important thing to he kept in mind was that "the head of state should be given an authority as

ü/il amr (leader) for Muslims and he should be able to act and ensure that Islamic rules

we", run as they should within the structure of the state, theoretically and practically."142

The criterion for electing the head of state was not only based on his intellectual

capacity. but also his religion [Islam]. his character and behavior, his ethics and his ability to

hold the authority which was entrusted to him. As for running the state, according to Natsir.

the head of state should consult those people who had the ability to deal with concerned

issues. However. Natsir asserted that for ail the laws which were c1early stated in the Qur'an

and the sunna, the head ofstate did not need consultation but only needed to enact them.

Meanwhile. the consultation orshiirii could be arranged either in aceordance with the

practices of the fust caliph Abü Bakr (632-634) or as a modem parliamentary system.

Regulations which were clearly defmed in the Qur'an and the sunna could be formulated

• 14llbid., pp.21-22.

142]bid., p.17.
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according to the needs of time and place. or they couId be taken from other countries. He

• remarked that Muslims had the right to borrow system and rules from oth~r countries. such

as Japan. Russia. Finland. and British. as long as they did not contradict Islamie teachings.

because. Natsir reasoned. achievements of any civilization were not mercly the monopoly of

the concemed nation or state. 143

Considering that Islam emphasized consultation. did it mean that Islam was

democratic in nature? Natsir's answer was that Islam was neither one hllndred percent

democratic. nor one hundred percent autocratie or dictatorial. Islam, he emphasiled. was

Islam. l44 This meant. according to him. that Islam was a synthesis of the two opposites 

democracy and dictatorship. The synthesis gave enough room for the evolution of whatever

needed evolving and for radicalizing for whatever needed to be radical. What Natsir meant.

perhaps, was that Islam would allow to develop certain state regulations on which the Qur'an

and the sunna were still sHent.

The different outlook between Sukamo and Natslr could be hest summarized in their

own words.14S While Sukarno, quoting Zia Gokalp, was of the view that. "We come from

the East, we walk towards the West," Natsir declared that "Whether in the West or in the

East, we walk towards God's pleasure." This statement implied that Natsir did not mean that

whatever came from the West was totally bad and whatever came from the East was good.

Thus, progress should not he an imitation of the West in every respect. In this regard. Natsir

pointed out that "The West is God's property, as is the case with the East. Both have sound

eharacteristies, but both also have certain defects and certain shortcomings which should be

removed. Neither the West nor the East constitules the standard for us."I46 To Natsir. the

standard to determine good or bad, right or wrong was the God's law.

•
143lbid.. p.2S.

144NalSir. Islam Sebagai ldeo/ogi. p.24.

14SSee. Sukarno. Under lhe Banner. p.387; and NalSir. PersaCUan. p.18.

146Panji Islam No.28 (lS Jyly 1940) citecl in Nocr. The Modemisl, p.289.
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l.d. Islam versus Pancasila

Furthermore, the second example of the conflict between the two forces was clearly

seen when their re~pective representatives in Badan Panitia Usaha Persiapan Kemerdekaan

Indonesia [the Investigating Committee for the Preparation of lndependence], a body set up

by the Japanese on March l, 1945. were planning to prepare a consti'.ution for the future free

Ir,donesia.l 47 Headed by Rajimar. Wedyodiningrat, the Committee had 62 members, both

secular and Islamic nationalists. It seemed that the me;nbers of the lnvestigating Co'lUTlÎttee,

especially those who represented the Islamic community, were appointed from among the

senior leaders iike Haji Agus Salim, Abdulkahar Muzakir. Abdul Wachid Hasyim.

Moharnmad Natsir, who belonged to the group of young leaders was. therefore, not

included.

There were two preliminary meetings held by the Committee between May 28 to June

l, 1945. It was quite c1ear in the meetings that Islamic nationalists wanted Islam to be the

state philosophy of lndonesia, whereas secular nationalists insisted on a secular state. To

overcome the conflict between the IWO opposing groups, or to make a compromise between

the two demands, Sukarno delivered his well-known speech on June l, 1945, in which he

propounded Pancasila as a weltenshaaung or basis of the future lndonesian state. The

Pancasila (Five Principles) included nationalism, internationalism or humanitarianism,

democracy, social justice, and belief in God. However, since Muslim nationalists still did not

feel satisfied enough because they felt that their interests were not represented yet fully in the

Pancasila, a sub-commission of nine members representing bath parties was formed. It was

headed by Sukarno. On June 22. the commission 'Yas finally successful in passing a draft

preamble of the future constitution known as the Jakarta Charter. ln the charter. the Pancasila

was again mentioned but was slightly modified: Belief in God with the obligation for

147For a comprehensive discussion of the Investigation Commiltee debates related 10
the basis and the form of the future govemmenl of Indonesia. see Saifuddin Anshari. '1be
Jakarta Chaner of June 1945: A History of the Gentleman's Agreemenl Between the Jslamic
and Secular Nationalisl in Modem Indonesia." (Unpublished MA. lhesis. InstilUle of Jslamic
SlUdies, McGiII Universiry. Montn:al, 1976).
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adherents of Islam to carry out the sharFa ; just and civilized humanitarianism; the unity of

Indonesia; democracy guided by wisdom in consultation and rcprcscnt;:tion; and social justice

for the whole Indonesian people.148 Bctween July 10 and 17,1945, two othcr preliminary

meetings, headed by Supomo, a leading secular nationalist, wcrc hcld to draft a constitution in

which a basic agreement was achieved taking into account thc Islamic claims. Thesc wcrc

achicved as an compromise agreement between the two groups.

However, wilen the draft was later accepted by PPKII49 on August 18, 1945, as thc

flrst constitution of the Republic of Indonesia, thc fonncrly acccptcd Islamic wording

disappeared or was a1tered. 1SO Considering that the newly born Rcpublic nccdcd unity and

stable governance, or as Wachid Hasyirn stated that "what we need most of ail at this timc is

the indissoluble unity of the nation,"IS1 further compromise flnally had to be acccptcd. IS2 ln

addition, Sukarno promised that as saon as the whole country was under control, a gcncral

148H. Muhammad Yamin, Naskah PersSi3p:m Und:mg-Und:mg DasaT 1945. VoU.
(Jakana: Yayasan Prapanca. 1959), pp.l53-1S4.

1491t should be recalled that the Muslim representaûves in hoth BPUPK1 and PPK1
were far oUlnumbercd by the secular naûonalists. In BPUPK1, only 16 out of 60 members
were Muslim representaûvC5, whilc in the PPK1 only 3 out of 20 (Ialer on 27) members werc
Muslim representaûves.

IS~ere were four imponant changes in the preamble and in the bod~ of the 1945
consûtuÛon. 1) The word "Mukaddimah" was replaced by ··Pembuka3n". 2) ln the preamble,
the caluse "based on the Ke·~uhanan, with the obligaûon 10 carry out the Shari'3 Islam for ilS
adherenlS," was changed to "Ke-Tuhanan Yang Mw Esa (Belief in God who is Absolulely
One). 3) In anicle 6, "The President of the Republic of Indonesia should be a native-horn
Indonesian, and an adherent of Islam," the words "and an adherent of Islam" was deleted.
And 4) In line with the second change listed. anicle 29, paragraph 1 should read: "The stale
based on Ke-Tuhanan Yang Mw Esa," instead of "based on Ke-Tuhanan, with the obligaûon
to carry out the shri'3 Islam for ilS adherenlS." Sec, Saifuddin Anshari, "The Jakarta Charter
of June 1945," p.l40., and Anthony H. Johns, "Indonesia: Islam and Cultural PIura1ism," in
John L. Esposito, cd. Islam in South Asi3: Religion. Polilies &: Society (New York: Oxford
University Press, 1987), p.211.

1S1Quoted in Harry J. Benda. The ~ent and the Rising Sun (The Hague: V:m
Hocve, 1958), p.189; and JD. Legge, SukJJrno: A PolilicaJ Biography (New York: Preager
Publishers, 1972), p.297.

IS2Though, in general. Indonesian Muslim leaders accepted the compromise, however,
Kartosuwiryo felt dissaûsfied and he later on launched a radical movement calJed Darul
Islam, based in the mountains of West Java. On August 7, 1949, he declared West Java as an
Islarnic State of Indonesia with himself as ilS Imam. Howcver, the governmenl of the Repub~c

finally crushed the rebels. For fuI1her information on the DaruI Islam, sec W.F. Wertheim,
Indonesia in Transisilion (The Hague: van Haeve. 1964); and C. van Dicjk. Rebellion Under
the Banner of 1s1am: The Darul lwam in Indonesia (The Hague: Maninos Nijhoff, 1981).
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clcction would bc hcld and, in tum, a constituent assembly would be set up to formulate a

• morc complctc and perfect constitution.! S3

2. After Independence

For this period we will concentrate on severa! topics: JIlatsir's involvement in the

govcmmcnt; his ideas on the Pancasila; his participation in the constituent assembly debates

on the basis of state; and finally the MasyufiÙ and Natsir role in il.

2.a. Natsir in the Early Years of Independence

TWll days after Hiroshima and Nagasaki were bombed by uie United States of

Amcrica, on August 17, 1945, Sukarno and Mohammad Hatta proclaimed Indonesia an

independent country. On the following day, the 1945 Constitution, which was drafted earlier

by the BPUPKI. was enacted as the 'temporary' constitution in which the Pancasila was

adopted as the state philosophy of the Republic of Indonesia.1S4

Natsir ilT'.mediately joined the government as one of the members of the Working

Committee of the Central National Indonesian Committee, which served as an advisory

committee and was later vested with fu1l1egislative power. On January 3,1946, however, he

was appointed Minister of InfoI1Ildtion in the f1I'St Syahrir Cabinet and continued in this

position until June 27. 1947. He was reappointed in this position in the Hatta Cabinet

(January 29.1948 - August 4,1949).

Natsir's political career reached its peak when he was designated to be the f1I'St Prime

Minister of the unitary state (negara kesatuan) of the Republic of Indonesia Though he

represented the MasyufiÙ. which was the largest political party at that lime, he did not appoint

only people from his own party to various posts. Out of eighteen members of his cabinet,

•
IS3Yamin, Naskah. Vol. l, p.410.

1S411 should he noled lhal lhough Indoncsia dcclared ilS independence in 1945, the
sttuggle ID make lhal independence a realily aetuaIly look five more years which are called
the years of physical revolulion. With Auslralian and British help, the Duteh anempted la
regain conaol of the Indies [Indonesial; only in August 1950 [Ibis should he Dccember
1949], uoder Indonesian miliwy and United Nations political pressures. were the Duteh
finally obliged la recognize an independenl republic. Lapidus. A Histoty, p.768.
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only four including himself, were from the Masyumi. He perhaps intended to form his

cabinet with the support of as many parties as possible in order to givc it national color and

to get support from parliament. ISS Like previous cabll1ets, Natsir's cabinet lasted for only a

short period. However. Herbert Feith. a leading scho!ar on Indonesian politics. remark~d that,

"In the very short time it had been in the office. the Natsir cabinet pursued ilS policy goals

intently and with some success." He added. "It moved the country several steps along the

road to civil security. administrative roulinization. incrcased production, and planned

economic growth."tS6

These points are touched upon to show that while Natsir was an Islamic nationalist,

who idealized Islam as the basis of the state. as he had expressed in the pre-independence

time.1S7 he did not hesitate to join the democratic form of government based on Pancasila. It

showed his flexibility in the sense that he was ready to accept whatever decision had lJcen

reached by the people of Indonesia as long as it was constitutional. He emphasized the unity

of nation more than the umma, the Muslims. In the words of Adnan Buyung Na.~ution, a

leading expert on law and well-known advocate in Indonesia. "Natsir is a genuine

democrat,"ISS Throughout his political career. from 1945 to 1958. Natsir. as the statesman.

remained a democrat who worked for the nation and state.

\SSSee Deliar Noer, Paruù Islam di Pentas NllSion:l1 (Jakarta: Grafitipers, 1987). p.27.

\S6Herbert Feith. The Decline of ConslÎlulÎon:l1 Democracy in Indonesia (Ilhaca:
Comell University Press. 1962, 3rd. ed.. 1968), p.176.

\S7Woodward poinlS out that, "Uke most educated Indonesians of generation, NalSir
was a fervent nationalist: he was aIso a Muslim idealis!." Mark ~ Woodward, "Mohammad
Natsir." in The Oxford Encyclopedia of the Modern Muslim World. Edited by John L.
Esposito. (New York: Oxford University Press. \995), p.239.

\SSAdnan Buyung Nasution, "NalSir Tidak Sektarian," in Suara Masjid, No.221
(February. 1993). polO. A similar tone is also staled by Burns tha!."He bas emerged as a
moderate nationa1ist. Some of Iùs stronger natiolaist statemenl!', as for instance the
deca1aration of the unity cf Indonesia &om Sabang to Merauke...... Peter Burns, RevelalÎon
and Revolution: Natsir and the Panca SillL (Townsville: James Cook University of North
Queensland. 1981), p.s9.
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2.b. Pancasila

While it is neccssary to discuss the implementation of the concept of P;,ncasila, we

will limit this discussion to Natsir's comments on the Pancasila. In 1952, in front of an

audience of the Pa!cistan Institute of World Affairs, Karachi, Natsir asserted that Pakistan

was dccidedly an Islamk country on account of its Muslim population and its choice of islam

as thc state religion. Similarly, Indonesia was an Islamic country because, though not

mentioned in the constitution, Islam was embraced by the majority of Indonesian population.

Denying that Indonesia excluded religion from statehood, Natsir pointed out that "In faet it

has put the monotheistic belief in the one and only Gad, as the head of Panc:lSila." He said

further, ''The Five Prineiples are adopted as the spiritual, moral, and ethical foundation of the

state and the nation,"tS9 Indeed, the fmt principle of the Pancasila reflects the spirit of

C:JwQïd, which is in the words of al-Fiirüqi, "the essence and core of Islam,"l60 It is derived

from the thought of Muslim leaders, as Sukarno did not inelude this princ:~le in his previous

formulations, not until 1945.

So far Pancasila was democratically accepted by the Indonesian people. Natsir,

howcver, realized, as was later stated by Suharto, the present president of Indonesia, that the

"Pancasila is an open ideology."161 The problem was then how to fulfill the ideology. Natsir

was of the view that it should be fulfilled by Islamic values. In 1954, Natsir stated that

Pancasila, as a formulation, did not contradict the Qur'an, but it would if it was implementecl

with elements which contradicted the Qur'an. Henceforth, he believed that Pancasila would

110urish only on the soil and climate of Islam. 162 Moreover, he was of the view that Pancasila

lS9Moh:unmad Natsir, Some Observations Concerning !he Role of Isiam in Nation:û
and InlenuJtion:û Affairs (lthaca: South Asia Prcgram, Department of Far Eastern Studies,
Cornell University, 1954), p.t.

16OJsm:l'i1 Raji a1.F'"arüqi, TawQïd: les Implication for Thought and Life (pensylvania:
The International Institute of Islamic Thoughl, 1982), p.t8; and Natsir held similar view lha!.
"Islam in essence is Taw!üd." Moh:unmad Natsir, "IqbaJ on the Separation of Religion and
State:' in The IsJamic Review Vol.xu, No.7 (July 1953), p.7.

161Cited in Ahmad Syafii Maarif, "Islam dan KekU:lSlWl di Indonesia." in Panj;
MlJSyar:ùcat No.783 (Febtuary 1994), p.IO.

162Natsir, CapilA Se/celA n, pp.I44-ISO.
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would be meaningless if it was only a lip servic~ v!ithout really ap!,lying its prir.~iplc' ~.1 the

• daily life. individuai anà collective. and on the social and political affairs.

2.c. Natsir and the Constituent Assembly Dehates on the Basis of State

While it is true that the nation-wide elections were announced as carl} as OCi<,ber

1945 and were planncd to be carried out in January 1946. but on at:count of the turbulent

circumstances of the revolution. the govemment was rcpeatedly not able ta hold ~cneral

elections until the last months of 1955. The general elections for the House of

Representatives took place on September 1955. and for the Constituent Assembly on

December. 15. 1955. Following this flfst national general elections. in which some 34 parties

participated. the Constituent Assembly was set up. The main and most urgent task of the

Asserr.bly. consisting of 544 members. Natsir being one of them. wa' to formulate a

definitive constitution for the Republic of Indonesia. and this was donc bctween Novembcr

10.1956 and June 2.1959.

The members of the Constituent Assembly were generally divided into three blocs;

flfSt. those who advocated Pancasila as the state philosophy; second. those who wanted Islam

as the basis of the state; and third. those whoproposed a socialist-economy as the ba,is of the

state. Among the three. however. the flfSt!Wo dominated the debates in the Assembly. Thus.

they. Islamic and seeular nationalists. met for the second time to discuss the 'old' issue: Islam

versus Pancasila. For the purpose of this study. however. we will focus only on the second

block and more specifically on Natsir's ideas of Islam as the basis of state. 163

The State: Moharnmad Natsir's idea of an Islamic state was presented to the

Constituent Assembly on November 12. 1957.164 Before presenting his ideas. he described

the characteristics or elements which were found in a state. 165

•
163For comprehensive discussions on the entire debates see. Ahmad Syafii Maaril.

"Islam as the Basis of State: A :itudy of the Isl=ic PoliticaJ Ideas as Refleeted in the
Constituent Assembly Debales in Indonesia," (Unpub1ished Ph.D. dissertation. Depanment of
Near Eastern Languages and Civi\izations. Chicago University. DUnois. 1983); and Buyung
Nasution. The Aspiration for ConslÎrutional Governmetlt
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The state, Natsir explained, was an institution that had special rights, tasks, and

objectives, In this respect, he was not different from the other political thinkers. The

requirements of the modem state were territory. people, govemment. sovereignty, and a

constitution or other ur.written sources of law and authority. J66 Explaining each of these

categories further. Natsir said that the flfst requirement included the entiIe society and all

institutions in it; and the second bouilli or unified the institutions under stipulations of laws.

The third requirement functioned to coordinate and regulate ail segments of society; and the

forth forced the peC'ple to obey the established rules and laws. The last requirement was

aimed at fulfllling and guiding the people's needs as a whole.167 From these requiremer,LS. it

is clearly seen that the state and its ~aws could hardly be separated one from another.

The inseparability between the state and its law was also shared by Barker when he

remarked that the state \Vas a legal association. a juridically organized nation. or a nation

organized for action under legal rules. !t existed for law: it existed in and through law. By

law. Barker meant not only a sum of legal rules. but also an operative system of effective

rules which were actually valid and regularly enforced. Barker emphasized further that the

essence of the state was a living body of effective rules; and in that sense the state was

law. l68

Secularism and State: However. un/ike Barker. what Natsir meant by law here

was not man-made law but the Law of God. narnely shari'a, which was derived from the

Qur'an and the sunna. Thus. the state he wanted was the one based on the shari'a. The aims

I64Besides its inclusion in Tenrang Das:Jr Negara di Konstituanre Vol. L (Bandung:
Konstiruante, 1959), Ibis speech was published separately under the tide of Islam Sebag:Ji
Dasar Neg:Jr.J (Bandung: Pimpinan Fraksi Masyumï dalam Konstiruante, 1957); and it was
later on lI'aIlslated into Arabie by Geys A. Tamimi entided Ikhtll1Ü 1J)dassabüayn: a/oDin aw
aI-Udiniyya (Jiddah: Saudi Publishing and Disaibution House. 1970).

16SNatsir. :sl:un Sebag:Ji Dasar. p.6.

•
166Ahmad Syafii Maarif. Isl:un dan MasaJah Kenega.ra.an (Jakarta:

Penelitian, Pendidikan dan Penerangan Ekonomi dan Sosial. 1987), p.127.

167Natsir. 1s1:un Sebag:Ji Dasar • p.7.

I68Emest Bmer. Principles of Social and Poliâea1 Theory (London:
University Press, 1967), p.89.

Lembaga

Oxford



97

of the sharî'a itself were. aeeording to Natsir. not only to sen e as a guide to an individual to

• attain the highest possible development of spiritual. moral. intellectual and physical faculties.

but a1so to maintain and harmonize the relation~hip between God and man and between man

and man. 169 Based on this point ofview. therefore. Natsir agreed with Ibn Khaldun that the

state to the society was like form ('arçf ) to matter Uawhar ). where one eould nol be

separated from the other. 170 Since the philosophy of the state should be deeply rooted in the

society. and since the majority of Indonesians were Muslims. Natsir. therefore. argued that

the state should be based on Islam. In other words. he proposed the Republie of Indonesia

should be a demoeratic state based on Islam.

Observing the history of the modern nation-states in the world. Natsir eoncluded that

there were basically only two options before us: secularism (la diniyya ) or religion (dini

).171 Seeularism. according to him was a way of life whose belief. aims. and attitudes. were

Iimited to mundane affairs. For a secularist. Ùlough he might believe in God. he did not fecl

the need to relate his daily individual or collective activities to God. The secularist. Natsir

explained further, did not recognize the existence of God's revel;:tion as one of the sources of

belief and knowledge. The secularist believed that belief and moral norms were mercly

created by the society.172 Secularism, to put it simply. "stands in contrast to the sacred,

marking an approach to life divorced from the influence of religion, and thus deterrnined by

temporal or worldly concerns."173 Henceforth. if it was taken as the basis of state. there

would be, as Asad observed. "no stable norm by which to judge between good and evil, and

between right and wrong. The oruy possible criterion is the nation's interest."174

•

169Natsir. "Iqbal:' p.7.

17ONatsir. Islam Sebagai Dasar. p.7.

171Tenrang Dasar Negara. Vol.. p.116: and Natsir. Islam Sebagai Dasar, p.12.

172Natsir. Islam Sebagai Dasar. p.12.

173W. L. Reese. Dictionary of PhiJosophy and Religion: Eastern and Western Thought
(New Jersey: Humaniwy Press. 1980). p.s19.

174Asad. The Principle. p.s.
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Religion and State: Unlike secularism, Natsir asserted, "Religion provides a basis

• which is free from relativism....Religion gives a permanent basis and stability."17S For

Natsir. the best religion was. of course, Islam. This was due to the fact that the teachings of

Islam provided perfect and complete qualities and requirements for the life of a state and

society, in which pluralism and tolerance among various groups of the people were fully

protected and guaranteed.176 This meant that it was inconceivable for a minority to fear that

when Islam was accepted as the basis of state. they would be denied some of their social and

political rights. as they would be in the Ma\\ düdi's concept of an Islarnic state.

Who would be sovereign in the state which was based on Islam? Agreeing with

Mawdüdi in this respect. Natsir was of the view that sovereignty was vested in God. He was

the absolute source of law and the values of Iife. Natsir believed that if the state philosophy

was not based on the sovereignty of God. the formulations of the parliament would merely be

'dry grains of sand which are meaningless')77

By emphasizing the position ofIslarn as the philosophy of the state. however, Natsir

did not mean to make the state theocratic with a direct rule of religious elites on behalf of

God. In Islam. he reminded, priesthood was not recognized. Therefore. he added that the

state which was based on Islam was not theocratic. It was an Islarnic democratic state which

might be termed Theistic Democracy.178 Probably, what Natsir meant by theistic democracy

here is that ail rules and regulations stipulated by the govemment should he in accordance

with the spirit of sharica and their application should be based on a democratic system.

Convinced of the ability of Islam to manage the various problems of a modem state.

Natsir argued that the reaso!1 why Islam [the Qur'an) did not provide detailed guidance in

every single aspect of human life, especially those relating to mundane affairs, was because

•
17SNlIlSir. Islam Sebag:Ji Dasar. p.22.

176lbid.. pp.11-12.

\77lbid.. p.39.

l78lbid.. p.30.
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they were subject to change according to time and l'lace. Islam. he emphasized. actually

• provided only the essential and fundamental tenets which were in accordance with the very

nature or titra of man; these tenets were etemal and immutable and were applicable to ail

places and time. in the past and in the present.179 In addition. there was general principle in

Islam usually called aJ-bariicat aJ-a$liyya, stating that in matters of cibiida. everything was

prohibited except which was perrnitted; and in matters of mu'iimala. everything was

perrnissible except which was prohibited. Based on these solid basic teachings and at the

same time on the flexible principles of Islam. Muslims must use their rational faculty in

ijûhiid in ail fields of life in accordance with the demands of time and place. especially in the

field of muciimaJa, including the running of state affairs.

Another point which is very important in Natsir's thought concerning statr.hood is his

ideas on shiirii. Basing himself on the Qur'ânic verse." ..and consult with them upon the

conduct of affairs." ISO Natsir suggested that an Islamic government should be based on the

principles of shiirii, because Islam had affllTlled that 'the value of consultation in governing

life, either the life of society or the life of the state. should be preserved. supported. and

encouraged. In line with this argument. it was necessary for the ruler of an Islamic state to

gain the recognition and support of the people he ruled. He must be involved ;.. consultation

on alI matters concerning the life and interests of the people.'181 However. Natsir explained.

this did not mean that in an Islamic government ail of its affairs were fully dependent on the

decisions of the consultative assembly. Every thing that was clearly stated in the Qur'ân and

the sunna did not need to wait for the decision of the parliament. What needed to be

discussed was, according to Natsir, only the ways. of carrying out the law. Summarizing

Natsir's ideas on statehood, Maarif reaffllTllS that in dealing with and managing socio-

•
l79lbid.. p.29.

ISOQur'in 3: \59. What is mcanl by "affairs" hcre is mundane affairs sueh as polities.
economies, and social matters. Sec: Muhammad M. Piekthall. The Glorious Qur'in: Texl /Uld
ExpalJlllatOry Translation. (New York: Tahrike Tanile Qur'in. Ine.. \992). p.67: and AI·
Qur'fn dan TezjemJlhanya. (Jakarta: Departemen Agama Rl.. \987). p.103

181Natsir. IsJam Sebagai DasM. p.31.
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political affairs. unquestionably. the principle of shürii ought to play an important role. The

• development and adaptation of the mechanism of the shürii. however, depends on the ijtihiid

of the Muslim umma, because Islam did not lay down rigid rules in this respect. 182

Natsir was of the opinion that, in astate which is based on the principles of

democracy and shür!i as described above, maintaining and preserving the multi-political

parties was unquestionably important. He insisted that as long as there was freedom to

establish political parties there would be democracy. However, if the parties were buried, then

democracy too, would follow them into the grave. What would be left in the graveyard then

would only be a dictatorship. He, therefore, emphasized that only in astate ....1:11 democracy

could the atmosphere ofIslam prosper.

Discussing Natsir's debates in the assembly would he incomplete without briefly

touching upon his opinion on two other proposed bases of the state: Pancasila and socio

economics. Since both of these bases were man-made theories, they were partial and secular

in nature. To Natsir, Pancasila was 'pure formulation' in the sense that its contents would

depend upon the people who interpreted it. The Pancasila would be meaningful if it contained

certain ideology. While he agreed that no one could deny the good ideas in the Pancasila, the

explanations given by its supporters were not clear in terms of its true content, its proper

sequence, its sources, and its nucleus. as well as the inter-dependence of its components.

"Since the basis of our state needs to be clear and distinct and not to confuse the nation,"

therefore Natsir reasoned, "it is difficult for our group to accept something which is

vague."183

Finally, as to the Pancasila and socio-economic blocs respectively, Natsir appealed

that "Your intended principles exist in Islam, not as a sterile pure concepts but as a living

value which has real and distinct substances. By accepting Islam as the philosophy of State,

• 182Maarif. Isiam dan Masaiah Keneganum. p.130.

t83Tentang Dasar Negara • Vol. I, p.28.
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the defender of the Pancasila will lose nothing....And in a similar manner the supporters of

• the social-economy could find in Islam the progressive concept of social economy.'·\S-l

However. after almost thirty months' hard work, though the represen!atives in the

assembly finished ninety percent of their job. they could not agree on the basis of the state.

and therefore. no compromise was achieved. "It was impossible. " Ward said. "for either

Islamic organizations or secular one to obtain the two-third majority that was necessary for

their respective proposals."18S Consequently. a deadlock was inevitable. The government

then interfered in the assembly proceedings. and without providing an additional chance for

the assembly to finish their job. on July 5. 1959. Sukarno issued a presidential decree to

retum to the 1945 Constitution. .:'-Iow. having diseussed Natsir's idea on Islamic statehood

which ended in a dead1ock, we tum to his involvement in the Masyumi pany.

2.d. Masyumi and Natsir's Role

Responding to the govemment's announcement of October 3. 1945. which

encouraged Indonesian people to fonn a political pany, a committee headed by Moharnmad

Natsir held a national Muslim congress [MuCtamar Islam Indonesia] in Yogyakana on

November 7-8, 1945. In this congress. which was attended by Indonesian Muslims leaders

representing almost ail socio-religious organizations and pre-independence Islamic political

parties, an agreement was concluded 1') establish one Islamic political pany to carry out their

politica\ struggle and aspirations. The pany was then named Masyumi and Natsir was

appointed as one of its central board members. Thus, this pany, though bearing the same

name as that ofMasyumi founded by the Japanese in 1943, was new and not the continuation

of the pre-independence Masyumi as wrongly assumed by sorne writers such as Dahm and

Kees.l86

•
184Natsir. ls1am Sebag:u Dasar. p.28.

18SK. E. Ward. The Foundaôon of the Panai Muslimin lndonesia (Ithaca: Modem
Indonesian Project. Southeast Asian Program. Comel1 University. 1970). p.7. For further
infonnation on the deadlock in the assemb1y. sec H. Muhammad Yamin. Nasbh Petsiapan
Undang-Undang Dasar 1945. Vo1.In. (Jalcarta: Yayasan Prapanca, 1960). p.618.
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The party had two main objectives; first, to maintain the sovereignty of the state of the

• Republic of Indonesia, and second, to carry out Islamic ideals in the state affairs.187 These

objecti 'les, especially the first one, were very important at the time because, though Indonesia

had proclaimed its independence in 1945, the Dutch did not want to recognize this

independence. They finally recognized Indonesia's independence on December 27, 1949.

These years were generally called the years of physical revolution during which the

Indonesian people were involved in preserving their country from the Dutch soldiers who

attacked them with the help ofAustralian and British forces.

Later on in the fifties, when the country achieved relative stability, the party objectives

were modified, "to make the teachings of Islam and shari'a operative in the lives of

individual, society, and state, for God's pleasure." This objective was formulated in order to

achieve baldatun fayyibatun wa rabbun ghafür - a territory fair and happy, and a Lord Oft

Forgiving - as mentioned in the Qur'an188 and as often quoted by leaders of Masyuoù.

The leadership of the party was entrusted to a central board consisting of one

chairman, three vice-chairmen, and severa! other functionaries. This board was assisted by

Majlis Syuro, consisting of a chairman, three vice-chairmen and severa! 'u/ama', whose

function was to give advice and fatwa s to the central board when they were needed.

Following the govemment geographical administrative structure, the party was divided into

branches in districts, sub-branches in sub-district • and branches of sub-branches in

villages. 189 For carrying out the party's programs. Masyumi a1so felt it necessary to

•

186See Bernhard Dahm, Hislory of Indonesia in the Twenôeth Cenrury (London:
Preager Publisher.;, 1971), p.1 51: and B. Kees, "Observation on the Politica1 Situation in
Indonesia,~ in B.H.M. V1ekke, ed. Indonesia in 1956: PoIiôca1 and Economica1 Aspecl (The
Hague: Netherlands Instituee of International Affairs, 1957), p.2S.

187M:JSjoemi: ParlJIi PoIiôk Oemal Islam (Yogyakarta: Pengurus Besar Panai
Masjoemi, nd.), p.IO; and Yusril Ihza, ~Modenisme dan Fundamenta1isme dalam Politi1c
Islam: Salu Kajian Perbandingan Kes Parti Masyumi di Indonesia dan Jama'al-i Islami di
PakiSlan (I940-I960),~ (Unpublished PhD. dissertation, Uni'ler.;ity Sains Malaysia, 1993),
p.90: and Noer, HMasjumi,~ p.66.

I88Qur'in 34: 15. Translation taken from Abdullah Yusuf Ali. The ûlorious Qur'in:
T=sI:uion and CommenlS. (Beirut: Dar a1·Fùcr, n.d.), p.1I38.

189Noer, HMasjumi,~ pp.44-45.
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establish severa! support or sub-organizations such as Indonesian Muslim Youth

• Association. Indonesian Muslim Fanners Association. Indonesian Muslim Traders

Association. 190

Unlike the Jama'at-i Islami of Pakistan, the Masyumi soon grew into one of the two

biggest parties (the other one was the PNI) and rooted itself deeply in the Muslim society of

different parts of Indonesia. Moreover. il remained as the largest party and surpassed other

parties in number until the early fifties, when NU withdrew its Masyumi membcrship to

become a separate politicai party.191 The Masyumi had two kinds of membership: first.

ordinary members who were Indonesian Muslim citizens; secondly, extraordinary membcrs

consisting of Muslim organizations. The members had voting rights whereas the

organizations only had the right to give advice and suggestions to the party. Muharnmadiyah,

Nahdiatui Ularna. Perikatan Umat Islam. Persatuan Islam Indonesia. Persatuan Islam, AI

Irsyad. ai-Jam'iyatul Washliyyah, and Al-Ittihadiyah held the second kind of Masyumi

membership and among them, the fmt two were the main members of the party.

Based on the congress decision of 1949, Mohammad Natsir was elected as the

chairman of the party. He was reelected as chairman in four subsequent congresses held in

1951, 1952, 1954. and 1956. Thus. he was the only leader among the Masyumi intellectuals

who was entrusted the top party leadership for five terms. In the words of Ihza. "In his

hands, Masyumi was biggest politicai party in Indonesia or can even be regarded as the

biggest Muslim party in a Muslim country:' He added," During this era, Masyumi was only

comparable to the Pakistan Muslim League under the leadership of Mohammad Ali Jinnah

and Liaquat Ali Khan:'l92 Undeniably. this fact sh9wed the umma' s acknowledgment of

Natsir's capacity as a leader. WhiIe it was true that in the party there were at least two groups

•
190Ibid., p.49.

191ef. De\iar Nocr. "Contemporary Political Dimensions of Islam," in M. B. Hooker.
cd. Islam in South-East Asia. (Leiden: EJ. Btill, 1985), p.IS5.

192Yusril Ihza. "Combinins Activism and Intellectualism: the Biography of
Mohammad NalSir (1908-1993) "in S/Udia Is1amika. Vol.2. No.1 (1995). p.124.
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of leadership, 'ulamii' and intellectuals or traditionalists and modemists, Natsir could bridge

• the gap between these groups. He was able to do it because, besides having obtained Western

education in pre-independer.ce days, Natsir had also been tnoroughly trained in religious

matters. His training, his personality as weil as his piety created confidence among both

groups; the traditionalists and the modernists.

These qualities coupled with his political experience led Natsir, then a parliamentary

member representing Masyumi, to propose the so called 'integral motion' in which Natsir

demanded that the present federal states of Indonesia were to be integrated as a unitary

state. 193 The parliament members unanimously accepted it and Indonesia became the unitary

state of the Republic of Indonesia. Natsir's step was then considered a strategic choice, which

was achieved constitutionally, democratically, and in a respectable manner.

The Masyumi relationship with the govemment was, therefore, cordial, especially

during the fICSt decade after the independence. Besides Natsir, sorne other Masyumi

representatives such as Dr. Sukiman Wïryosanjoyo and Mc. Burhanuddin Harahap had

served as prime ministers. The following members were cabinet ministers: Dr. Abu Hanifah,

Mc. Mohamad Roem, K.H. Wachid Hasyim, Mc. Achmad Subarjo, Mc. Yusuf Wibisono,

Dr. Sarnsuddin, Mc. Syafruddin Prawiranegara, Mohammad Sarjan, K.H. Fakih Usman,

Prawoto Mangkusasmito, Abdul Hakim, Prof. Mc. Mulyanto, Suchyar Tejakusuma, and Ir.

Pangeran Noor.

However, when the era of the constitutional democracy faded away with the

emergence of Sukamo's guided democracy, Masyurni distanced itself from the govemment

and became an opposition party. Masyumi leade~hip did not compromise with Sukarno,

who later had autocratic tendencies. l94 According to Natsir, Sukarno with bis 'conception of

193For the text of this integrated motion, sec Mohammad Natsir, CapiUl SeJecUl D.
pp.3-7.

•
1941n the words of Bracher, "Sukarno's concept, fonnulated towards the end of fifties

largely for the legimi13tion of bis own permanent presidency, was strongly reminiscent of the
c1assic theory of authoritarianism with a national-revolutionary touch: rejection of the multi
party state, government by a liberation elite, consultative function of a parllament
representing different social and economic groups, decision making by discussion and
(guided) consensus instead of multi-party government and major vOle." Karl Dietrich Bracher,
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president', contrary to the constitution, wouId change the structure of the state totally. He

• intended to include PKI [Cornmunist Party of Indonesia] in the cabinet, on which Hatta

disagreed. 19S Comparing Sukarno's and Ayub Khan's govemments of their respective

periods, Mawdüdï said in 1970 that "Ayub during his regime did what Sukarno had done in

Indonesia. Ail religious elements," he added, "were crushed and the administration went into

the hands of the lefties."196

The increasing cornmunist influence upon the govemment, among other factors, led

Masyumi leaders such as Syafruddin Prawiranegara, Burhanuddin Harahap, and Mohanunad

Natsir to join PRRI [R~volutionary Govemment of the Republic of Indonesia], a counter

govemment proclaimed on i'ebruary 1958 in Padang. After the central government put an

end to the PRRI rebellion in 1961, Natsir along with other Masyumi leaders were put into jail

without trial while their political party, Masyumi, was banned forever.197

Natsir was released in 1965, after the Old Order government was transferred to the

New Order under President Suharto. However, since Natsir was never allowed to practically

participate in the Indonesian world politics, he chose da'wa as his means to keep struggling

for the betterment of Indonesian Muslims religiously and politically and for that purpose he

established Dewan Dakwah Islam Indonesia in Jakarta in 1967. The DDII constitutes one of

the biggest da'wa organizations in Indonesia, which is now, among others, working in

cooperation with the International Institute ofIslamic Thought in Virginia, U.S.A.

The Age of Ideologies: A History of Politicll1 Thought in the Twentieth Century. Translated
by Ewald Osees (London: Weidenfeld and Nicholson, 1984), p.263.

19STempo, February, 1993, p.8S.

•
196Quoted in BlUce Lawrence, Defenders of Gad: The Fundamentalist RevoIt Aguinst

the Modem Age (San Francisco: Harper & Row Publishers, 1989), p.208.

19711 is believed that Parlai Mu..limin Indonesia, founde<! on 20 February 1968, is a
legal sucœssor lO Masyumi, however, the military govemmenl excludes former Masyumi
members from leadership position. For further information, sec Ward, The Foundation. Sec
aIso John Obeit VolI, Islam: Continuity and Change in the Modem World (Syracuse:
Syracuse University Press, 1982, 200 ed.. 1994), pp.2S6-2S7.
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CHAPTER THREE

ABUL A'LA MAWDODl's AND MOHAMMAD NATSIR'S CONCEPT
OF AN ISLAMIC STATE :

SIMILARITIES AND DIFFERENCES

So far we have discussed not only bath Mawdüdi's and Natsir's biographical and

intellectual sketches, but also observed their ideas on statehood and their involvement in

practical politics in their respective countries. Though Mawdüdi and Natsir are respectively

desc ibed by sorne writers as fundamentalist and modemist, as far as their ideas of

statehood are concerned. they share many views, especially those related to the idea of

statehood. ln this chapter, however, we will focus on these similarities and differences.

especially the mast apparent ones, and on the reasons behind their views. ln addition, since

the root of their political thought was seemingly deeply planted in their bellef in the unity

between religion and state. a brief discussion on this aspect is also in order.

A. Fund8menta1ism vs. Modernism

Since bath Mawdüdi and Natsir are described as coming from fundamentalist and

modernist groups, we will briefly touch on the terms of fundamentalist and modemist as

schools of polltical thought or ideology in Islam. Mousalli remarks that bath

fundamentalists and modemists "aim to motivate the Muslims to work towards progress

and development. Both see Islam as necessary for the reformulation of history and

reformation of civilization. Islam should provide the metaphysical foundations as weIl as

the motivating force for regeneration."l

ln spite of having a similar basis and objectives, the worldviews of the

fundamentalists and modemists are quite different. Their differences are reflected in their

ways of interpreting Islamic doctrines. In other words, they employ different approaches in

1Ahmad S. Mousalli, '7wo Trends in Modem Is1amic Politica1 Thought: Modemism
and Fundamenlll1ism." in HamtiMr! 1.sJMnjcus. Vol.xvI, No.2 (Summcr 1993), p.73.
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understanding the position of ijcihiid, the early precedence of Islam, ijmii' (consensus),

heterogeneity in society, and the positior. of wisdom as a way to adopt the a, :tievements of

other Muslim and non-Muslim societies. While modernists seemingly employ methods of

takhayyur (process of selection) and talfiq (piecing together), reflecting elasticity and

flexibility, fundamentalists tend to see and understand this doctrine rigidly and literaIly.

Consequently, while fundamentalists consider the Qur'an and the sunna to have already

covered all aspects of human life, leaving little room for ijcihiid, 2 modernists regard the

Qur'an and the sunna as having only provided generai principles. and therefore. the door

of ijcihiid still remains open. While fundamentalists limit ijcihiid to the mujtahid with high

qualifications, modernists consider that ijcihiid can be done by a Muslim intellectual who

bas competency in dealing with the problems of the society, be they social, religion,

economic, and political. While fundamentaIists see the carly precedences of Islam, even its

details, and the ijmii' of Companions of the Prophet as binding, modernists consider them

as being open to interpretation. If the social, economic, and political factors behind the

recognition of the ijmii' are now changed, so !ne ijmii' could he changed in accordance

with the most recent social, economic, and political conditions. In addition, while

fundamentalists tend to regard society as monolithic and divide the society into two groups,

devout Muslims and non-Muslims, modemists realize that society could not he monolithic,

but instead should be considered heterogeneous. In a heterogeneous atmosphere,

modernists believe that Muslims should play their role as ummatan wasaran (moderate

community), who not only could act as mediator but at the same time could appreciate the

2While Iqb31 was of the view that the Qur'in provided for what was elCrna1 but lhat
the principle of movement in the struelUre of Islam was provided by ijtih5d. Mawdüdl's
conservatism and fundamentalism tended ta take the spirit of mobility out of Islam. While
he was Iiberal in the sense that he did not accept ta any one of the four SunnI's schools of
Iaw ta he wholly applicable in our circumstances and a1lowed Muslims ta work out a
system of Iaw most applicable ta their own situations when he came ta reinlClpl'etation. or
what we might calI legislation in our own contexl, bis conservatism a1lowed us very Iiule
freedom of action in detail. Sayed Riaz Ahmad, Maul~ Maududi MId The lsIanùc Sure
(Lahore: Pcople's Publishing House. 1976). pp.lS9-160.
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wisdom coming from even non-Muslim societies of either the East or the West.3 ThesC'

trends, to sorne extent, can be traced respectively in the political thought of both Mawdüdï

and Natsir.

B. The Relationship Between Religion and State

The history of the modern Muslim political system was marked, during the early

part of the twentieth century, by the abolition of the last Ottoman Caliphate, which was

considered by most SUMiS to be a symbol of Muslims' unity. The caliphate was replaced

by civilian rule and a secular state, the Turkish Republic. The current debate on the

relationship between Islam and the state can be considered to have begun with this event

and the events leading up to it. Mustafa Kemal (1881-1938) could be said to have been the

most prominent Muslim politician and military leader behind the final abolition of the

caliphate. Under his direction, "Turkey chose a totally secular path, separating Islam from

the state and thus restricting religion to private life."4

3For a more detailed discussion on the lheoretica1 grouping of fundamentalism and
modemism setn from the politica1 point of view, set Yusril Ihza. "Modenisme dan
Fundamentalisme Dalam Politik Islam: Satu Perbandingan Kes Parti Masyumi di Indonesia
dan Jamli'at-i Islam; di Pakistan," (Unpuolished PhD. dissenation, Universiti Sains
Malaysia. 1993), pp.31-32; and Mousalli, '"1"wo Trends in Modern Islamic Politica1
ThoughL", pp.51-78. "The concern of religious modemists is 10 purify the religious
heritage, to iltterpret sorne of its aspects and to fuse it with modem clements, in arder 10
reinstitule the dignity of !hat heritage and establish its worth against foreign encroachmenL
... Thus, the goal of Islamic modemism is to ma\ce Islam relevant and responsive in the
context of modem society." Ali E. HiIa1 Desoukï, '1slamic Modemism," in The Oxford
Encyclopedia of Religion. Vo\.vn. Edited by Mirees Eliade, et al.. cds. (New York:
Macmillan Publishing Company. 1987). p.14. In other words, "Is1amic modemists advocate
flexible, continuous rtinterpretation of Islam so lhat Mus1ims may develop institutions of
education. law and politics suitable 10 modern conditions." David Commins, "Modemism,"
in The Oxford Encyclopedia of the Modem Musiim Wodd, Vol.m. Edited by John L.
EsposilO. (New York: Oxford University Press. 1995). p.l18. Meanwhile, "those commonly
referred to as 'fundamenta1ists· adopt an identifiable approach 10 those common obligations.
an approach marked by an exclusivist and litera\ist interpretation of the fundamenta1s of
Islam and by a rigorist pursuit of sociomoral reconstruction." John O. Voll,
"Fundamentalism in the Sunni Arab Wood: Egypt and the Sudan, " in Fundamentalism
Observed. Voll. Edited by Martin E. Marty and R. Scon Appleby. (Oticago: The University
of Chicago Press, 1991, 2nd ed., 1994). p.347.

4John L. EsposilO. IsIam and Politics (Syracuse: Syracuse University Press, 1984,
3rd cd., 991). p. 96.
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This and other events in Turkey, along with reactions conting from the rest of the

Muslim world, either directly or indirectly influenccd both Mawdüdi's and Natsir's early

political thought. This influence was c1early reflected in their writings, as noted earlier.

Instead of supporting Kemal's secularization, they considered him misleading and even a

heretic. They strongly rejected Kemal's idea that religion should be separated from the state.

The supporters of Kemal' s ideas were called by Mawdüdi and Natsir Kemalists and

Kemalisten, respectively.S This rejection is understandaole if we carefully look at both

Mawdüdi's and Natsir's understanding oflslam. Daniel's words aptly describe their belief

that, "Islam is not a religion in the common, distorted meaning of the word, confining itself

to the private Iife of man." Indeed, he emphasizes further that, "It is a complete way of Iife,

catering for all the fields of human existence. Islam provides guidance for all walb; of life 

individual and social, material and moral, economic and political,legal and cultural, national

and intemational."6 Thus, to both Mawdüdi and Natsir, Islam did not recognize the

separation of religion from mundane affairs. This belief was not only held by their

predecessors, such as al-GhazaIi (d.llll) Shah Wali Allah (d.1762), and other earlier

Muslim scholars and jurists, but was also shared by their contemporaries both from the

Subcontinent and from Indonesia such as Mu\;lammad IqbaI and Zainal Abidin Ahmad

(1911-1983).

B.I. RashId Ri4i: A Source of Inspiration

Looking al their insistence on the inseparability of religion and state, it appears that

both Mawdüdi and Natsir were influenced by Mu\;lammad Rashid Rie;ta's political thought.

Snwugh Mawdüdi personally did nol use the tenn of Kemalists, bUl il sccms !hal he
agreed 10_ the tenn when bis people !rom the Jami'al such as Misba1)ul Islam F"3lÜql and
Mas'üd 'A1am Nadwi uscd the tenn. In addition, Mawdüdi's association with the Khilafal
movemenl had made him panïcularly suspicious of Mustafa Kemal, and he came 10 vicw
KemaIism as a symbol of godIcss sccu\arism posing danger ta Muslim socictics. Sce, Seyycd
Vali Rcza Nasr, The Vanguard of the 1slamie Revolution: The Jami'al-i IsIiimi of PakiSIJUl
(Berkeley: University of Califomia Press, 1994), p.226, nOlC.16.

6M.N. Daniel, Islam and the West: The MAking of an bmgc (Edinburgh: University
Press, 1962), cited in GR Janscn, Militant Islam (London: Pan Books Ltd., 1979), p.J7.
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Similarly, 1,Iasan al-Banna', lheir eonlemporary from Egypt, \Vas also influenced by Riça;

especi.l!ly Ri\l:i's Ihought after the rirst World War, when his Islamic modernism gave

away to an in::reasing eonservatism. At this time, Riça was not only eritical of the West,

but he also emphasized the comprehensiveness and self-sufficiency of normative Islam. He

stressed further that the fundamental sources of Islam provided a complete code of life.

Thus, he concluded, Muslim reformers should not search for answers for their problems

from the West, but should single-mindedly return to the Qur'an, the sunna, and the

consensus of the, Prophet's Companions.7 Regarding this, Paul Salem remarked that

Mawdiidï articulated a conclusion that Rashïd Riçla had been stumbling towards for some

time, namely, that a compromise between modernily and Islam was not possible but that a

complete triumph of Ish:.m was a necessary perquisite for the revival and progress of the

Muslim community.8 Following Riçla's footsteps, Mawdiidï went funher as he not only

asserted that Islam was all-embracing and self-sufficient, but he even rejected and

condemned the West as irreligious, or as Watt put it, as entirely atheistic and materialistic.~

The notion of ,self-sufficiency was apparent not only in religious matters but was also

extended to the political sphere, as is shown in his concept of an Islarnic state. For

Mawdiidï, Na.5r concluded, "Polities was declared to be an integral pan and inseparable

component of the Islamic faith, and the 'Islamic state' which Muslim political action sought

to erect viewed the panacea to ail problem facing Muslims,"IO However, while il was true

that Natsir was influenced by Riçla's political thought, Natsir, unlike Mawdüdï, did not go

as far as to reject the West totaIly. Not because Natsir hirnselfwas a product of the Western

educational system, but because he considered that wisdom could be found either in the

7er. EsposilO. 1sl= :md Polities, p.6S.

8Paul Salem. Biller Lcgaey: 1deo/ogy :md Polides in che Arab Wor/d (Syracuse:
Syracuse University Press,. 1995), p. 126.

• 9W. Montgomery Wall, 1slamie
Routledge, 1988, 2nd cd.. 1989), p.sS.

Fund=entl1ism and Modcrniry (London:

IONasr, The Vanguard of che 1slamie Revolution, p.?
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East or in the West, both of which helonged to Almighty God. Thereforc, Natsir would

advise Indonesian Muslims to adopt whatever achievements in statccraft wcrc achievcd by

those two worlds, as long as it did not contradict the spirit of Islam. He asscrtcd that

wisdom and civilization were not a monopoly of the concerned inventors. This view is in

Hne with that ofgenerally held by the modemists.

B. 2. Differences

In spite of their bellef in the inseparability of religion and politics, Mawdudi and

Natsir differed in understanding how religion and state should actually he united. For

Mawdiidi the state could only he called lslamic as long as its constitution c1early stated that

it was an Islamic state or mentioned the sharica as its source of law. Mawdudi's stance

was apparent during the early years of Pakistan, when he suggested that the JamaCat

membership not join the government, at least. not until after the passing of the Objective

Resolution of 1949. as Pakistan. which was still govemed according to the India Act of

1935. was then, in Mawdüd.ï·s opinion, not Islamic state. In 1956. when the constitution

was enacted. Mawdiidi seemed content with it because the constitution c1early stated

Pakistan to be an Islamic Republic, in spite of it not mentioning the sharica as the source of

its law. Henceforth. it seems that Mawdudi put more emphasis on the formal aspect of

Islam rather than its spirit; he emphasized more on the theoretical rather than practical

aspects. This stance was, according to Ihza. generally held by other fundamentalists. 11

On quite a different level, Natsir considered the reiationship between religion and

state in Indonesian context as a mutual symbiosis in the sense as what had been stated by

cAli Ibn Abi ranb (the fourth rightly-guided caliph of Islam period of Caliphate) that:

"State and religion need each other. Religion as the basis. while state as its guardian. If

there is no basis. the state will collapse, similarly if there is no guardian, religion would he

useless."12 .Thus, soon after Indonesia was proclaimed independent and Pancasila was

llyusril Ihza, ""Maududi dan Jama'at Islami: Tujuan dan Pembentulcan Partai
Fundamentalis." in JurnB1 UIumul Qur·MJ. Vol.IV, No.3 (1993). p.52.
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taken as its basis, Natsir joined the govemmentl3 as he believed that Pancasila could reflect

the spirit of Islam and, in its framework, the sbari'a could be applied at both society and

state levels. In addition, although Natsir preferred Islam as the basis of the state, he

accepted Pancasila instead. This is because the people 's representatives through

democratically means agreed upon Panc2:SiIa as the basis of the state. Natsir believed that

democracy, in which social control, social support, and social participation were included,

should be upheld and respected. An interesting question may be raised: if Natsir really

accepted Pancasila why did he seemingly reject it in the constituent assembly debates in

1957 ? Noer has given sorne plausible reasons: First, the constituent assembly was a forum

for an open and free discussion, as weil as for comparing opinions. Like the other

constituent members, he freely expressed bis ideas on the basis of state. Second, Natsir and

bis friends from other Islarnic organizations wanted to carry out the responsibility of the

amana (trusteesbip) of Muslim voters and to present their aspirations to the constituent

assembly. Third, like the other constituent members, Natsir and bis friends wished to

introduce the novelty of their respective beliefs.t4 This means that Natsir used the

constituent forum to further an understanding of what he was struggling towards .

Natsir's democratic stance, coupled with a non-compromising attitu(l", towards

communism, were clearly demonstrated when Sukarno introduced guided democracy and

centralized power in bis own bands, and then introduced bis concept caIIed NASAKOM

(a mixture of nationalism, religion, and Marxism). Natsir felt that Sukarno tended to ignore

the constitution and were to close to the leftist wings backed by the PIa [Indonesian

Communist Party], who later brutally launched the aborted coup d'!5tat of September, 30,

t2M. !sa Anshary, Falsafah PerjUJUIgan Islam (Medan: Saiful, 1951), p.I97.

t3For an interesting discussion on the justification of the present govemment of
Indoncsia being in tine with the pri" ciple of an Islamic state is that shan". gives the soul to
Indonesian constitutions, sec SjechuJ Hadi Pennono, Pemerintah RepubliJc Indonesi.
Sebagai Penge10la Zakat (Jakarta: Pustaka Fudaus, 1993), pp.14S-1SO.

14er. Deliar Noer, IsJam, Pancasi1a, dan Asas Tunggal (Jakarta: Yayasan
PcrIchidmatan. 1983, 2Dd ed., 1984), p.lll; and Dctiar Noer, Parlai Islam di Penlas
Nasional (Jakarta: ûralitipers, 1987), p266.
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1965. This bitter event is known as Gestapu.ls To make Sukarno realize his 'wrong'

policy, which dissatisfied the people of the outer islands, Natsir joined the PRRI in Sumatra

in 1958. About his involvement in the PRRI, Kahin remarked : "It has seemed to me that

one of Natsir's major contributions to his country carne in the course of the PRRl

rebellion." He reasoned further that, "It is to a large extent because of Moharnmad Natsir

that PRRI's struggle was waged within the context of Indonesian unity."16 ln fact, Natsir

succeeded in blocking those who favored Sumatra's secession from lndonesia and

becoming a separate state.17

In light of the above-mentioned facts, Mawdüdi' s and Natsir's differences were due

to different socio-politica\ conditions of bath states and ideologies. Mawdüdi considered

Islam to be the main factor in the establishment of Pakistan and, therefore, Pakistan should

be bullt as an Islamic state. Meanwhile, Natsir considered the concept of an Islamic state in

lndonesia merely an ideai - something yet to be achieved and still very far removed from

the reality of the present.18 Though Muslims comprised ninety percent of the total

population, they still considered Islam to be a private religion with no relationship to state

affairs. Natsir supported this belief by pointing out that in spite of this majority, Islamic

parties only got45 percent of the vote in the fust general election in lndonesiaof 1955.19

ISGestapu stands for Gerakan Septembcr tiga puluh (Septembcr 30th movemenl).
For a discussion on PKl's history and aborted eoup d'éllll, sec Arnold C. Brackman, The
Communist CoUapse in Indoncsia (New York: W.W. Norton & Co.. Ine.. 1969).

16oeorge MeTurnan Kahin, "Mohammad Natsir," in Yusur Abdullah Puar, cd.
Mohammad Natsir 70 Tahun: 1Cenang·kenangan, Kchidupan, dan Pcz;juangan (Jakarta:
Pustaka Anwa. 1978), p.335.

17lbid.

Illcieorse MeTurnan Kahin, "In Memoriam: Mohammad Natsir (1907·1993)," in
Indoncsi& No.56 (Octobcr 1993), p.161.

1ger. Herbert Fcillt. The Indonesian Elections of 1955 (lthaca: Modem Indonesian
Project, Southcast Asian Program. CorneU University, 1971), pp.sS-59.
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Having discussed Mawdüdï's and Natsir's stand on the relationship between

religion and stale, as weil as their attitude towards the political reality in their countries. we

will see further similarities and differences in their concept ofstatehood.

C. MawdüdI's and Natsir's Concept of Statehood in Islam

Asad sates that the political ordinances of the Qur'an and the sunna, if examined

objectively, do not lay any specifie form of state. ln other wllrds. the shariCa does not

prescribe any dermite pattern to which an Islamic state must conform. Following the logical

consequence of this argument, Mawdüdi and Natsir had already developed their idea of an

ideal [lslamic] state in the thirties and elaborated it in the forties and fifties. Though they

built and deduced their theories from the same Islamic sources, they agreed on sorne points

and differed on others as shown below:

C.l. The Similarities

Both Mawdüdi and Natsir considered the following five points to be important

elements in an Islamic state: divine sovereignty; the function of state; the sharica as the

source of law; the principle ofshiira; and the head of state.

(i) Sovereignty : Both believed that the sovereignty in an Islamic state should be

vested in the hands of Gad alone. While Mawdüdi had emphasized this idea far before

partition, Natsir touched upon it much later, in 1957. Based on the idea of God's

sovereignty, instead of theocracy, Mawdüdi and Natsir preferred to call their state systems

theo-democracyandtheistic-democracy,respectively.

There was Iittle doubt that what they meant by sovereignty was an absolute

sovereignty; the sovereignty that could not be denied by any Muslim. However, if this

concept was applied in practical politics it was not appropriate, because in modem politics

"the concept of sovereignty is entirely human and not divine. It implies the sovereign's
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participation in day-to-day governance; he ought to givc commands and cnact laws."20

Thus, sovereignty should not be seen as an absolute one, but as hurnan sovereignty,

commonly called popular sovereignty. The wrongly applied concept of divine sovercignty

in politics can be traced back to a work of Jean Bodin (1530-1596), a French philosopher

and political writer, entitled Six Livres de la Republique, written in 1576. Because, in the

theory of politics, certain terrns rnay change in rneaning, depending on the time and place

where they were used, this concept was probably only appropriate and, in fact, generally

employed, in the medieval em, and not in modern time. With such a concept, according to

Adams, "there is a failure to distinguish between the locus of sovereignty allhe theorclical

level and sovereignty in the more immediale sense ofwho actually exercises power."21 He

explained the weakness of Mawdüdi' s concept, probably it could be applied also 10

Natsir's, that: "While sovereignty rnay belong to God, God does not Hirnself inlcrvene

directly in the life of an Islarnic state to give orders, decide policies or rcnder decisions;

there must be human agency to do those things on His behalf and in His narne."n Though

Mawdüdi reasoned that the Islarnic state would be run by all Muslims, as His vicegercnts,

still it was the ruler who performed these functions. The ruler was open 10 the possibility of

tyranny in the name of God. In other words, both Mawdüdi's and Natsir's concept of

divine sovereignty was unacceptable, if not impossible to apply to the modern world, with

its challenges the complexities ofsociallife, because neither of them explained clearly how

this system would operate in their respective count!'ies. To quote Adams again : "ln a

situation of controversy such as Mawdüdi faced, the use of such arguments is perhaps

20sycd BaraIcat Ahmad, "Mawdudian Concept of Islamic StaIe," in IsllUll in the
Modem Age. Vol.xIV, No.4 (November 1983), p.2SS.

21Char1cs J. Adams, "Mawdlldi and the Islamic StaIe," in John L. Esposito, cd.
Voices of ReslUllent lsIam (New York: Oxford University Press, 1983), p.lI8.

22lbid.
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understandable. but they did not contribute either to clarity of thought about constitutional

problem of Pakistan or to strengthening his own case."23

(ü) State : Regarding the main function of the state itself. both Mawdüdï and

Natsir believed that the state was not an end in itself. but was rather no more than a means

or an instrument to achieve the ideals ofIslam. to guarantee that Islarnic law operated in the

lives of individuals and society. as weil at astate level. In addition. both of them were of

the view that political power was important. because it was the state that had the power to

enforce the law ofGod on this point (for more discussion. see C.2.i.).

(ili) Law : The next concept which is shared by Mawdüdï and Natsir is that an

Islarnic state should be based on Islarnic law. In other words. the constitutions of an

Islarnic state should be legislated in !ine with the principles of the sharica. However. while

both Mawdüdï and Natsir believed that the sources of the sharica were the Qur'iin and the

sunna, the sharica did not mean exactly the same thing to both of them. The sharica was,

according to Mawdüdï, a complete scheme ::lf life which included al1 social structures.24

This kind of understanding of the sharica was considered to be very rigid and old

fashioned. This rigidity was also reflected in his conviction that if there was clear nll$$ in

the Qur'iin and the ~acJjth, no one could be pennitted to move away from the nll$$ (text)

Neither the people nor the majlis shiirii (par!iament) were aliowed to change il, not even a

single word. On the contrary. even Abü Yusuf. a disciple of Abü I:Ianifa, was of the view

that if the nll$$ was formerly based on custom, the sanction of law in it was abrogated if

the custom was no longer relevant. Similarly. as far as muciimala was conceroed. al-Tufi.

a I:Ianbalite jurist, asserted that if there was a conflict between the interests of society on

23lbid.. p.119.

241n Mawdüdi'5 own words, "the Shan'. is • complete schemc of Iife and ail.
cmbracing social order where nolbing is supcrfluous, and nOlhing is \acking." Citcd in
Peter Bannennan, 1sIaso in Petspective: A Guide 10 1sIamie Society. Poliâcs and Law
(London: Routledge, 1988), p.I23.
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one hand, and the n:l$$ and ijmii' on the other hand, the fonner, i.e. people's inleresl,

should be given priority.2S

It is not clear from Natsir' s writings what he meant by the shari'a . While he clearly

stated the objectives of the shari'a, as we discussed in the previous chapter, he did nol give

a defmition of the shari'a as Mawdüdï did. However, since Natsir rarely identified the

shari'a as the Islamic law found in the books of Islamic jurisprudence as generally

understood by Indonesian Muslirns, it seerns he understood it as "simply general moral

injunctions of the Qur'an and the sunna regarding the behavior of man as an individual and

as a member of society."26 This conclusion was very similar to the defmition of sharï'a

given by Rahman. He said that the shari'a was a group of Divine Imperatives to man,

imperatives wbich were frankly admined to be primarily of a moral character. The shari'a

was thus not an actual code of particular and specific enactment but it was conterminous

with the good.27 Natsir, like other modernists in Indonesia, had never explicitly tried to

question the content of the shari'a, in spite of bis strong insislence upon the right and

urgency of ijtihiid in order to meet the contemporary demands of the Muslim people as a

whole, perhaps, among other things, because of bis flexibility in understanding the sharï'a

and other doctrine of Islam. (On ijtihiid, also sec under the shiirii). Therefore, Fazlur

Rahman regarded Mohammad Natsir as being much more progressive than Mawdüdï and

the Jama'at-i Islamï ofPakistan.28

2SMunawir Sjadzali, Islam dan Tata Negara (Jakarta: UniversilaS Indoncsia Press,
1990), p.l77.

26Ahmad Syafü Maarif, "Islam as the Basis of State: A Study of the Islamie Polilical
ldeas as reflected in the Constituent Assembly Debates in Indoncsia," (Unpublished Ph.D.
dissertation, . University of Chicago, DUnois, 1983), pp.199-200.

27Cited in Thomas W. Lippman, Understanding Islam: An Jntroduction ID /he
Muslim Worfd (New York: Mentor Book. (982), p.73.

28Fazlur Rahman, Islam and Modemity: Transfonnation of an InteJlectua1 Tradition
(Chicago: University of Chicago Press, 1982, 2nd ed., 1984), p.80.
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(iv) Shüri: Another similar concept that Mawdiidi and Natsir agreed upon was

that the Islarnic state should be based on the principle of shürii. The concept of shürâ is

mentioned in the Qur~an. Henceforth. bath Mawdüdi and Natsir cited the Qur~anic verses:

Ult is by the mercy of Allah that you were lenient with them, for if you had been rough and

hard-hearted they would have dispersed from around you. So pardon them and ask

fcrgiveness for them and consult with them on the matter" (3: 159) and "And those who

answer the ca11 of their Lord and establish prayer and who conduct their affairs by counsel,

and who spend of what We have bestowed upon them"(43:38). Based on these verses.

they theorized that the shürii constituted one of the most basic principles ofan Islamic state.

The head of state. therefore, shouId aIways consuIt the majlis shiirà on matters reIated to

publicinterest.

The shiiriI might be carried out in a parliament in which aIl people were represented

by their representatives. However, when the discussion on how the shiirà should be

carried out came up, bath schoIars had a different stance. While Mawdudi was of the

opinion that the head of state. who either chaired or was one of the members of the majlis

shürii. had a right ta accept or ta veto a decision reached by the members of the Majlis.

Natsir. like Rahman. was of the view that whatever decision was reached by the members

of the parliament, the head ofstate could not neglect or abrogate il.

Regarding thP. questions of abalishing gambling. forbidding aIcohoI consumption

and eIiminating khurafat (superstition) and shirk (associating Gad with others). the

govemment. according to bath Natsir and Mawdudi. did not need the approval of

parliament as these things were clearIy stated in the sharica. Similarly. Mutumunad S. EI

Awa pointed out that. •• ...Sbiir3 is not applicable to questions on which an injunction exits

in the Holy Qur'in or in the sunna. bath of which constitute binding IegisIation; matters

falJing in this category are necessary out of the scope of the shiiri. except when its purpose

is only ta interpret the injunction or to enforce iL"29 IjtiMd was then highly recommended
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for matters not explicitly mentioned in the l;lUdüd. According to Mawdüdi, a person who

conducted ijtihad had to meet certain qualifications such as faith in the shari'a, proper

knowledge of Arabic. sound knowledge of the Qur'an and the sunna, familiarity with the

contributions of the earlier jurists and mujtahids of Islam, acquaintance with the problems

and conditions of our times, and commendable character and conduct according to the

Islamic ethic standard.30 Since perhaps not all the members of the maj/is shürJ could meet

this standard, and since the head of state should possess these qualifications, it was

understandable that he had a veto over the majlis. In other words, ijtihiïd was to be very

limited and could only be done by a qualified Muslim scholar.

While Natsir, like other modernists. strongly encouraged ijtihiïd. he did not

mention any specific qualifications for a mujtahid. Presumably, Natsir shared the beliefof

bis contemporary, Hasbi Ash-Sbiddieqy (d.1982), an expert of Islamic law in Indonesia

and a member of Masyumi, who was of the view that ijtihiid in the modem time could be

done colleetively by an institution, which he ealled, ahl al-1;Jall wa al-<aqd (people who

loose and bind or the elites). consisting of not only experts in Islamic law, but also scholars

from various disciplines. Sirnilarly IqbaI also suggested that ijtihiid. which he called the

principle of movement, could be undertaken colleetively in a parliamentary institution. In

addition, one of prominent Pakistani modernists considered it "obviously the only place

where discussion can take place in conneetion with the reinterpretation and reorientation of

the shari<a is the Legislature ...The supreme representatives of the people."3 t

(v) The Head of State: While it was true that Mawdüdi would prefer to cali the

head of an Islamic state an amïr or a khalifa, he. however, like Natsir, did not object to

29Muhammad S. El-Awa, On the Poliûca1 Syslem of /he Is1MIIÏe Slale (Indianapolis:
American Trust Publications. 1980). p.90.

30Sayyid Abul Nia Mawdüdi, 1sIMIIÏe Law ."d Consû/UÛon (Lahore: \slamie
Publications. 1955. IOrh ed.. 1990). pp.TI-78.

31I.H. Qureshi cired in Said Amir Arjomand, "Religion and Consti/UÛonalism in
Westcm History and in Modem Iran and püjsl.n," in Said Amir AJjomand. cd. The
Polilica1 Dimensions of Religion (A1bmy: Sille UIÜ-sity of New YorIt Press, 1993),
p.87.
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whalever lille would aclually be used by the head of slale. be il amir. amir al-mu'minin,

khalifa, imiim, or president. In Natsir' words, il was nol a conditio sine quanon. Their main

concern was thal the head ofstate should be able 10 guarantee that Islamic law could operate

in sociely in order to maintain general welfare and salvation. In Kahin 's words, "Given the

nature of Islam, Natsir holds that its proper application in politics is to emphasize

egalitarianismand social justice."32

The head of state should meet certain conditions to be elected. Both agreed that his

religion, character, behavior, and ability to run state affairs justly should be among the main

considerations. As far as the qualifications of the head of state were concernee!, however,

Mawdüdi and Natsir were not in agreement with Rashid RiQa. RiçJa considered !bat

Qurayshite descent to be one of the requirements of a head of state. Presumably, instead of

following the 1)adith, cited by RiçJa, ''This matter [the right for the caliphate) is always

with the Qurayshite tribe so long as there remain two people,"33 they cited Qur'anic verse

(49:13) "The most respectable among you in the sight of Allah is he who is the most

faithfuJ."34 This imp!ied that whoever met this qualification, in addition to the above

mentioned conditions, could be elected as head ofstate.

Neither Mawdüdi nor Natsir clearly explained the method of electing head of state

and asserted that it was entrusted to the people to choose the best and most suitable

method, which was in !ine with the spirit of Islam and the principle ofjustice. It should be

noted here that while Mawdüdi strongly rejected the candidate who promoted his own

election, Natsir did not exp!icitly express his views on this matter. Similarly, Natsir did

not discuss whether a woman could be elected as the head of state.

•
32Kahïn, ~Mohammad NaISir," p.332.

33Cited in Ahmad Syafd Maarif, "Islam as the Basis of SlaIC," p.69.

34sayyid Abu! Mi MawdüdI, Politica1 7beory of Islam (Lahore:
Publications. \960. 7lh ed., \985), p.40.

Islamic
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C.2. The Differences

After observing overlappings in the thought of Mawdùdï and Natsir, we can now

allude to the differences focnd in their concepts of the Islamic state. There arc, at least, four

areas in which both scholars disagreed: the fonn of state~ nationalism~ the political party

system; and citizenship in an Islamic state.

(i) Form of State : Unlike their contemporaries from Egypt such as Sayyid

Qutb and Ahmad Hudaibi, who considered that the fonn of lslamic state was not

important,3S Mawdüdï and Natsir believed that the fonn of an Islamic state was very

important. Both of them rejected the monarchical system because it did not reflect the spirit

ofIslam, and was the antithesis of 'popular sovereignty' and 'popular caliphate'. Mawdùdï

and Natsir, however, had different opinions as to what fonn of state was the mast suitable

in modem limes. Following Mawdüdï's belief that Islarnic political theory should he bascd

on the principles of tawhid, tisa/at, and khilafiit, the fonn of Islamic state should he "a

caliphate under the sovereignty of Gad."36 This is hecause. like other fundamentalists,

Mawdüdï believed that the fonn of govemment of the fust four rightly-guided caliphs was

the hest model that should he followed in aImost all their respects. In contrast. although

Natsir regarded the govemment of those caliphs as undoubtedly sound. he did not think.

that we should imitate every single aspect of it, but rather stay with main principles.

Henceforth, he was of the view that Islamic states should take republican fonn. ln an

lndonesian context, he said what he wanted was a democratic Republic of Indonesia based

on Islam. A sinûlar tone was echoed by IqbaJ., the modemist spiritual founder of Pakistan,

who felt that a '°Republican fonn ofGovemment. is not only thoroughly consistent with the

spirit of Islam. but has also become necessary in vicw of the new forces that are set free in

the world of Islam."37 In other words, instead of a caliphate system which would includc

35Cf. Sjadza1i. Islam dan Tatanegara. p.1S6.

36sayyid Abul Aeti Mawdüdi. Human Rjghts in 1s1am (London: The Islamic
Foundation, 1976, 4th ed., 1990), p.lO.
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all Muslims, Natsir, realized that. at least at present, the nation·state was a must. In the

words of Iqbal, "[for] the present time every Muslim "lation must sink into ber own deeper

self, temporarily focus her vision on berself, until all are strong and powerful to form a

living family of Republics."38

(il) Nationalism : Since Mawdüdï was of the view that an Islamic state

recognized no boundaries, he strongly rejected the idea of nationalism as contradicting the

very nature of Islamic teachings, whicb encouraged universal brotherhood or pan-Islamism

rather than territorial-nationalism. This attitude was demonstrated in his sharp criticism of

the Indian National Congress and the JamaCat-i culama' Hind for their composite

nationalism,39 The same criticism was also directed later on at the Muslim League who

endeavored to create a separate state for Muslims based on Muslims nationalism.

Henceforth, he endorsed neither composite-nationalist Inclia nor the Pakistan movement.

Natsir. on the other band. supported the idea ofnationalism by using terms such as Muslim

nationalism to denote Muslims who struggled for the country independence. He himself

was directly or indirectly involved in the struggle for independence by joining the PU. He

aff1I'lIlCd that one could become a devout Muslim and al the same lime sing the national

anthem. Indonesia Tanah Airku [Indonesia is my country]. To Natsir, nationality was a

naturaI reality and national territorial boundaries were an important dimensions ofa modem

state.40

Mawdüdi's feared that nationalisID; especially extreme nationalisID; would become

a new religion which would rival Islam. The kind of nationalism Mawdiidi was afraid of is

aptly illustrated by Hayes that for nationalism its Gad is fatherland; its bas its own

37MuI)ammad IqbiJ, The Rcconsauctio;J of Religjous 1bought in IsJam (Lahore:
Institute of Islamic Culture. 1986), p.I2S.

38lbid.. p.126.

39Cf. Am Ahmad. "Mawdudi and Qnhodox Fundamentalism in Pakistan." in The
Middle East Journal. Vol.2l. No.3 (Summer 1961). p.373.

4Ocf. Mohammad Natsir. Islam Sebagai DasIIr Nepra (Bandung: Pimpinan Fraksi
Masjumi. 1957). p.7.
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missionaries. and it gets converts. its salvation or the ideal of immortality is the

independence of the nation state. its object of worship is the f1ag, its ceremonies and

pilgrimage are processions. parades and honors of the dead. its theology is its constitution,

and its commandments are the Declaration of Rights.41 However. when the nation-state of

Pakistan became a reality. Mawdiidi accepted the fact and chose Pakistan as his homeland.

instead of India. Since then his condemnation of nation:l1ism has lessened. if not totally

disappeared.

Like Mawdiidi, Natsir also realized that the idea of nationalism which was derived

from eighteenth and nineteenth century German philosophical thought. not French thought

as generally believed.42 was not free from defect. Therefore. he wamed his people that

they should feel proud to be Indonesians. but they should not go as far as to be narrow

chauvinists. which might lead towards fascism and totalitarianism.43 Following his

respected mentor. Ahmad Hassan. Natsir did not reject nationalism. but he emphasized that

Islam should always be the most important factor in being a Muslim.

Though Natsir accepted nationalism carly. he did not loose bis feeling of being a

part of the Muslim umma. Thus. he kept a1ight the spirit ofpan-Islamism kindled by JamâI

Afghani severa! decades carlier. This fac!, according to Inamullah Khan. could be seen in

Natsir's activities throughout bis life. especially after the fifties. He said that through the

Mu'tamar al-'A1am al-Islami and the Rabita al-'A1am al-Islami. Natsir was doing great

and continuous service for world Muslim unity and solidarity.44 ~1eanwhile. though

4tCited in Dyas Ahmad, Sovereignry: lslamic and Modern (Karachi: The Allies
Book Corporation, 1965), p.434. and Cf. Carlton J. H. Hayes. Naâonalism: A Religion
(New Yotk: The Macmillan Company, 1960).

42Scc Louay Safi. "Nationa\ism and the Multinational SlalC," in The AmeriC#1l
Journal of Is1amic Social Sciences. Vo1.9. No.3 (Fall 1992), pp.338-350.

43cited in LuJcman Hakim. "Tiga Mcnguak Kcbangsaan," in Media DaJcwa1l (July
1994). p.47.

44Jnamullah Khan. "Dr. Mohammad Natsir." in Puar. cd. Mubmuzwf Natsir. pp.344
and 351
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Mawdiidï rejected any kind of nationalism and. therefore. hi~ ultimate aim was the

establishment of a universal Islamic order and state,4S he was more preoccupied by the

political affairs ofhis own homeland than those of the Muslim world in general.46

(iii) Political Perties: Mawdiidï and Natsir disagreed over the idea of the party

system in an Islamic state. In line with his monolithic concept of the Muslim community. as

well as his understanding of Mus1ims not as a nation but as a party, Mawdüdï believed

that the Islamic state should be a one party system, the party of govemment. This was

because, according to him, "Muslims themselves are a party without economic, political,

social or regional differences."47 If there had to be many political parties, however, the

representatives, who were elected as the members of parliament, should cease to represent

their respective parties. They should work for the govemment not on behalfof their parties

but on behalfof the head ofstate. Because of this conception coupled with an insistence on

divine sovereignty, therefore, Ahmed conc1uded that Mawdüdï's Islamic state was a device

to give religious coyer to what might otherwise appear to be the arbitrary and tyrannical acts

of the ruling hierarchy.48

On the contrary, Natsir believed that human society was heterogeneous even within

Muslim society itself, like in Indonesia. Based on this reality, Natsir had the view that an

ideal state should be based on the multiparty system. In line with bis insistence on

democracy, he said that in order to maintain and preserve the govemment in the

democratic path, political parties were unquestionably needed. He reasoned, as long as there

was freedom to establish parties, there would be democracy. Reversely, if there was only

4SCf. Hafcu Malik, Moslem Nationalism in India and Pakistan (Washington. D. C.:
Public Affairs Press, 1963), p.276.

46cf. Bannennan, Islam in Perspective. p.124.

47Zafaryab Ahmcd. "Mawdiidi's IsIamic State," in Mohammad Asghar Khan, cd. The
Pakistan Experience: Stace and Religion (Lahore: Vanguard Booles lId., 1985), p.1I0.

48Ahmed, "Mawdiidi's." pp.110-1 Il.
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one govemment political party, democracy was not guaranteed.49 However, though h.:

emphasized the multiparty system, he reminded these parties that they should uphold ethies

and faimess, and at the same time, wholeheartedly carry out their voters' political

aspirations.

(iv) Citizenship : Mawdüdï and Natsir disagreed on the classification of

citizenship in an Islamic state. Mawdüdï still believed that the citizens of an Islamic state

consisted of Muslims and dhimmis. Though both groups were guarantced the same

facilities by the Islamic govemment, the dhimmis were politically excluded from kcy

govemmental posts. In addition, in Mawdüdï's view, following the medieval jurists, they

still should pay jizya. Regarding this, Ali Engineer emphasizes that:

It is undoubtedly true that the c1assical Islam does not give dhimmis (non-Muslim
protected communities) the governing rights and while guaranteeing them security
of life and property, does not permit them to become an integral part of the ruling
c1ass. The Mauwlana wants to uncompromisingly follow this provision for the non
Muslim communities in his modem Islamic state also. Mawlana Mawdüdï...is
votary of medieval Islam and hardly approves of any creative interpretation of its
provisions in keeping with the modem condition and hence, in this matter too, is not
prepared te understand the provision for dhimmis in the light of the then historical
situation.50

On the contrary, in spite of Natsir's statement that Islam was an ideology, he did

not mention explicitly whether it were only Muslims who had the right of full citizenship in

an Islamic state. However, from his statements and actions, it could be inferred that Natsir

would Iikely consider aIl citizens, Muslims and non-Musli:ns, and men and women, as

being socially and poiitically equal. For instance, when he was a prime minisler in the early

fifties, Natsir appointed severa! non-Muslims as ministers in his cabinet such as M.

A.Pellaupessy, Dr. Johannes Leirnena, F. S. Haryadi, and Mr. Assaat.51 As for why he

49Cf. Puar. cd.. Muhammad Natsir. p.207.

50Asghar Ali Enginccr, Theory and Practice of che lslamic Stlle (Lahore: Vanguard
Booles Lld.. 1985). p.I46; and idem, The Islamic Srate (New Delhi: Vikas Publishing
House, 1980), p.I46.

51Cf. Herbert Feith, The Decline of Constirutional Dcmocracy in lndoncsia (Ithaca:
Cornetl University Press., 1962. 3rd cd., 1968), p.iSO.



..

•

•

126

did not include any woman in bis cabinet was probably because there were no qualified

woman candidates at that time. In the entire bistory of constitutional democracy in

Indonesia, from 1945 to 1959, there were only two women who were appointed to the

ministerial post in cabinets, Maria Ulfah S. and Eni Karim. In addition, based on the

Masyumi document, Ihza remarked that "followlng the principles that all citizens have equal

position, the constitution draft of Indonesia (Islamic) republic does not touch aboutjizya as

it is known in the formulations of c1assical and medieval fiqh." He added, "Regulations

concemingjizya are considered not suitable anymore for present time."S2

It should also be noted that wbile most of Mawdüdï's proposed components of an

Islamic sta'e such as the sovereignty of God, Islam as the state r~ligion, that the head of

state should be a Muslim, and that Qadianis should be declared Ils non-Muslims were

substantially and gradually incorporated in the constitutions of Pakistan, Natsir's idea that

Islam should be taken as the basis of state of the Republic of Indonesia, was not supported

by enough voters in the constituent assembly. Moreover, the debate in the assembly was

deadlocked and ended with the assembly's dissolution. After that Natsir did not further

develop bis idea of an Islamic state. Unlike Natsir, after the passing of 1956 constitution,

Mawdüdï still continued writing on politics in Islam. In addition, Mawdüdï never occupied

any govemmental or political post in Pakistan and hence, he could, to certain C'xtent,

maintain bis rigid principles. Indeed, when Indonesia proclaimed its independence, Natsir

did not discuss the concept of an Islamic state until 1957 when he presented bis ideas to the

constituent assembly. Probably, Natsir saw in Pakistan a hope that it would be the best

model of an Islamic state in the modem world. In Burns' words : "For Natsir, Pakistan

was to be a test case. The role of the Pakistani people was to show the relevance and

sufficiency ofthe Islamic faith in the twentieth cenwry."53

S2thza. "Modenisme dan FWldamentalisme." p.391•

S3Peter Burns. Rt>elmon and Revolution: Natsir md /he Panca Sila (Townsville:
James Cook University o! North Queensland. 1981), p.21.
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So far similarities and differences in the views of Mawdùdi and Natsir have been

discussed, however. there are several points upon which Natsir kept quiet and did not

explicitly express his views as Mawdùdi did. These include the distribution of state power

among the executive, the legislative, and the judiciary, as well as the function of these

branches.

Our discussion above shows that in regards to the general principles of an Islamic

state, Mawdüdi and Natsir agreed on more points than they differed. The major difference

was that while Natsir considered the doctrine of Islam on statehood to be open to ijûhfid

and, thus. not always binding, Mawdüdi believed that, "only by following literally the

precepts of the Qur'an, as amplified by the Sunna, the practices of the [lfSt four caliphs, and

guided by the rulings ofgreat jurists. could an Islamic state be build up."54

Our study also shows that it was Natsir who was presumably influenced by

Mawdüdi. Natsir. for instance. employed several terms which were very close to those

used by Mawdüdi. While Mawdüdi had developed terms such as divine sovereignty. theo

democracy, and Iii diniyya (secularism) in pre-partition India, Natsir did not utilize ideas

such as Kedaulatan Tuhan (divine sovereignty), Teistik Demokrasi (theistic-democracy),

and Sekulerisme (lii diniyya ) until 1957, after his meeting with Mawdùdi. Though

Mawdüdi never visited Indonesia, he met Natsir for the [lfSt time at Islamic Cultural Center,

Lahore. in 1952. At that time. Natsir came to Pakistan because he was invited to deliver a

speech at the Pakistan Institute of World Affairs. a research institution headed by then

foreign minister, Mu1}ammad zafrul1ah Khan. In addition. four years latter, in 1956, bath

scholars met again in Syria attending the international conference ofthe Rabita al-cÂlam al

Islimï. where Natsir acted as the chairman of one of the meetings at the conference and

Mawdüdi was the vice-chairman. 55

S4cited in Freeland Abboll, Islam and Pa1dSIJUI (lthaca: Comell University Press,
1968), p.182.

55See: Puar. ed. MIÙIaIJUluId Natsir, pp.133 and 139.
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Regarding his own opinion about Mawdüdi, Natsir considered him "a Pakistani

scholar who is not so philosophical as Iqbàl and is more operational." He added, "He is not

yet influential in Indonesia but is so in the Middle East and to sorne extent in Turkey."S6

S6George McTuman Kahin's Inlerview wilh Mohammad Natsir in Jakana on
Febnwy 24, 1971.
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CONCLUSION

From the statements of not ooly their respective disciples. admirers. and

contemporaries, but also of some leading non-Muslim scholars, Mawdüdi and Natsir could

be identified as great scholars of Islam in this century, at least in their respective countries.

They earned this recognition not ooly through bis writings but also by their other activities

during their life times. The King CAbdul CAzïz Award, for exarnple, could be used as a

gauge of the intemational recognition of their contributions to Islam and the Muslim world.

Both scholars received the award in 1979 and 1980, respectively. In addition, Natsir received

two doctorates of honoris causa from two universities ill Malaysia Both of them were men

ofprinciples, who were imprisoned for their beliefs.

Mawdüdi and Natsir had different backgrounds in education, although both of them

taught themselves many Islarnic sciences and other subjeets; Mawdüdi was educated at home

and later at a tr:lditional religious school, where he studied such subjects as fiqh, ~adîth,

tafsir, and Persian, whereas Natsir was educated in the Western system of education; he

studied Islam intensively under A. Hassan. These educational backgrounds undoubtedly

influenced their later worldviews. Whereas Mawdüdi was later known as a fundamentalist,

Natsir was c10sely associated with modernist groups.

Mawdüdi's works on Islam far surpass those of Natsir in both number and the scope

of subjects matters covered Mawdüdi wrote no less !han one hundred a'ld twenty

monogrdphs, while Natsir wrote no more !han half as many. The writings of both scholars

touched upon almost an aspects of Islam, although Natsir did not write on tafsir • Their

magnum opuses were Tafbim al-Qur'an and Capita Selecta, resp".ctively. A sirnilar picture

is reflected in their works on politics. Except for bis tafsir, most ofMawdüdi's writings were

directly or indirectly related ta and colored by politics, whereas Natsir's writings touched

upon politics to a much lesserextenl
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Despite these variations, they had similar concems about their respective societies and

about the Muslim world in general. Both believed that the raison d'être for human existence

in Ibis world was to worsbip Gad. Since they interpreted 'worsbip' to encompass a whole

range of human activities beyond the performance ofprayer, fasting, bajj, and the payment of

zakat ; they were of the view !hat ail these things coula be realized through an ideal system of

statehood.

Henceforth, they saw the state as no more than an absolute instrument to guarantee

that the true way of worsbipping Gad would prevail in the life ofsociety. They wished to see

Islamic law operate in the individual as weil as in collective life. They were convinced that by

doing so, Muslims could acbieve glory not ooly in this world but also salvation in the next

world. In the often-quoted verse by Natsir, the state was to acbieve baldatun rayyibatun wa

rabbun ghafür (a territory fair and happy a Lord Oft-Forgiving) (34:15). Both Mawdüdi and

Natsir did not see any possibility ofseparation between religion and state affairs.

Following this line ofargument, they felt that their countries should be freed from ail

foreign domination. Mawdüdi wanted to liberate bis country not ooly from the British but

aise from other infidel domination by Islamizing the whole of India through a graduai

downward revolution. He refused ta join any nationalist movements - Muslim nationalism or

composite-nationalism. Thus, Mawdüdi did not join the Pakistan movement. On the contrary,

since Natsir was eager to see Indonesia freed from the Duteh, he supported the national

movement for independence by joining, among other things, Partai Islam Indonesia.

Although he objected to religiously neutral nationalism, Natsir employed terms such as

Kebangsaan Muslim (Muslim nationalism). Wben their countries gained independence,

Natsir served bis govemment as a member of parliament, a minister, and eventua1ly even as

prime minister, whereas Mawdüdï remained on the ou:side and never occupied any political

or govemment post.

As far as their views on statehood were concen:ed, Mawdüdï conceived the idea of

an Islamic state as early as 1927 when he wrote al-Jihad fi al-Islam. This idea was tben
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deve10ped and elaborated upon quite extensively in bis following works. the 1atest of wbich.

Human Rights in Islam, was written in 1975. Natsir expressed bis idea of statehood in the

late thirties and did not elaborate upon it further until the mid-fifties.

As they had rather different approaches in understanding 1slamic doctrines, their

concept of an 1slamic state could not be identical. Undeniably. they shared many views on

genera! principles but differed over details. While Mawdüdi's concepts and attitudes were

likely too idea1. rigid, and non-compromising. Natsir's were more realistic, flexible, and

comprolLising.

As for their similarities. Mawdüdi and Natsir were of the view that God is the source

of sovereignty for an Islamic state and, thus, it is God's law that should be the basis of state

law. This kind of state. they respectively called theo-democracy and theistic-democracy. A

democratic state. they felt, should follow and apply the principle of shiil"à. The head of state,

whether titled amir, amir aI-mu'mÎnÏn, imam, khali{a, or president, should consult with

parliament before making decisions related to the genera! public interest.

Mawdüdi and Natsir differed over the form of an 1slamic state. While Mawdüdï was

of the conviction that an idea11slamic st2.te should be a democratic caliphate based on Divine

Sovereignty. Natsir.like other modemists such as Afghani, 'Abduh. and IqbaI. believed that

an Islamic state should be a republic.

Their forms of govemments. therefore. determined who should hold citizenship. For

Mawdüdi. the Qur'anic term of khali{a was to be confmed to Muslims only. Thus. since it

was an ideologiea1 state. citizens ofan Is1amic state were to be divided into Muslims and non

Muslim (dhimmI) categories. On the contrary. Natsir felt that. regardless oftheir religions.

ail the citizens of an Islamic state should be considered socially and politically equal. Thus.

he did not employ the terms of dhimmI or jizya. Presumably. he considered Mawdüdi's

division to be inappropriate to modem times. especially in the Indonesian context. Seeing

society as homogenous rather than heterogeneous. Mawdüdï further believed that a one

party system, the party ofgovernment, was the best model to maintain the Islamic state and
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preserve the principle of shiirii. On the contrary, Natsir was of the view that a one-party

system could lead to dictatorsbip. Therefore, he urged a multiparty system through wbich the

heterogeneous society could forward their interests, be they political, social, or religious.1

Mawdüdi and Natsir had played quite different roles in the constitution making of

1heir respective countries. Though Mawdüdi was not a member of the constituent assembly,

he put outside pressure on the assembly to reconstruct the Pakistani constitution in line with

the Islamic state. And he succeeded, as most of bis demands were substantially incorporated

in the constitution, especially the 1956 Constitution. Natsir also recognized that Mawdüdi's

"major contribution [to bis country] was in framing of the flrst Pakistan constitution,

providing for an Islamic State.''2 On the contrary, though Natsir was a member of the

constituent assembly, bis idea of Islam as the basis of the state did not get the necessary

votes. He was ready to compromise with the religiously neutra1 nationalist but he failed

hecause of the assembly's dissolution. Conceming this fact, Kahin comments that:

As to Natsir's part in the work. of the Constituent assembly, it seems to me
that he accomplished more !han bas generally been acknowledged. In the face of an
initially strong suspicion by the non-Muslim parties, Natsir, ...and other progressive
Masjumi leaders ultimately went a long way in adapting party's position to the
realities of political representation in the Assembly. Towards the end, it looked as if
enougb common ground was being discovered to provide a fairly good basis for the
fmal compromise that could have produced a constitution suited to Indonesia's social
and political circumstances. If Sukarno had not so abruptly ended the Assembly's
life, 1believe that there was a reasonably good chance of achieving the necessary
agreement among two-third ofits membtlfShip.3

Furthermore, throughout the politica1 bistory of their respective countries, Mawdüdi

and Natsir, as weil as their politica1 parties, played different roles. As Ahmad remarks,

"unlike the conservative ulama and the modemists, the funclamentalist movements are

1Today Ihere are only three recognizcd politica1 parties in Indoncsia GoUw (acronym
of Golongan Karya, a govemment party), ppp (panai Persatuan Pembangunan • United
Development Party), and PDI (Panai DemoJcrasi Indonesia - lndonesia Democratie Party).

2ocorge McTuman Ka\ùn's Inrerview with Mohammad NalSir on February 27, 1971.
in Jakarta.

3oeorae MeTuman Kahin, "Mobammad Natsir," in Yusuf AMnUab Puar, cd.
Muhanurrad Narsir 70 Tahun: KI:n6ng-1œnaDgan, Kehidupan dm Perjuangan (Jakarta: PustaJca
Antara, 1978), pp.334-33S.
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primarily political racherchan religio-intellectual movements"4 (italics in original). ln light of

this, it is understandable that Mawdüdi was very interested in establishing an lslamic state in

the modem world.ln other words, politics were central to his thought.s

However, while it is true that Mawdüdi and the Jama'at-i lslamï added concems for

lslamic ideals to the Pakistan's political discourse, Mawdüdï in his quest for ideological

purity, tended to disregard severa! major realistic considerations such as nationhood,

heterogeneity of the society, economic problems, and popular support. Consequently, as Nasr

puts it, "the parly's success in the intellectual and ideological domains found no reflection in

politics. It has influenced politics but has failed to control them."6 Moreover, while it is true

that the Jama'at was for some lime involved in a coalition govemment under Zia-ul Haq,

Mawdüdi was never involved in any govemmental structure of Pakistan 50 as to settle mal

problems faced by the Pakistani govemment, be they political, economic or religious. This

position, therefore, allowed Mawdüdi preserve his rigid principles and uncompromising

stance regarding an lslamic state. ln other words, as far as the idea of an lslamic state was

concemed, it can be said that the political milieu of Pakistan had little impact in shaping

Mawdüdi's thought.

Uolike Mawdüdi, Natsir was politically active, especially in the flISt of three phases

of political history of post-independence lndonesia; parliarnentary democracy (1949-1957),

guided democracy (1957-1966), and the military-dominated New Order (1966- ).7 During

4Mwntaz Ahmad, '-rbe lsIamic Fundamentalism in South Asia: The Jami'at·i Isliimi
and the Tablighi Jami'at of South Asia," in Martin E. Marty and R. Scott Appleby. cds.
Fundamentalism Observed, Vol~ (Chicago: The University of Chicago Press. 1991. 2nd cd.,
1994). p.463.

SMaryam Jameelah. "An Appraisal of Some Aspecls of Mawlana Sayyid Nil
MawdiidI's Life and Thoughl," in 1s1amie Qwuter/y, Vol. XXXI. No.2. (1987). p.l26.

6Seyycd Vali Reza Nasr, 7be Vanguard of the 1s1amie Revolution: 7be 1/11J11'.,-;
1s16mi of PaIcistan (llerkeley: California University Press, 1994), p.219. A similar vicw is
held by Fathat Haq that the Jami'at "bas becII successful in capturins ideologicaJ hegemony
in Pakistan but bas wied ID seize politicaJ power." Fathat Haq. '1sIamic Refonnism and the
State: The Case of the JamJ,tat-i ls1ImJ of PakisIan." (Uapublished Ph.D. dissawion. Comell
University. Ithaca, 1988), p.2.



..

•

,.

134

this flIst phase, Natsir served as a parliamentary member, representing Masyumi, and for

sorne time he also served as the prime minister of the Republic of lndonesia. He was even

involved in the govemment earlier when he was appointed as the minister of information

during the revolution years (1945-1949). This position, coupled with his belief that Islam

"cannot be discemed rigidly and literal1y, but should be comprehended elastically and

flexibly"S (words in italics are original), made Natsir a more realistic and pragmatic

'statesman' who, at the same time, upheld ethics highly. ln other words, it seems that

Natsir's political thought was deeply influenced by day-to-day political problems facing the

Indonesian's govemment and peoples.

However, apart from the different political conditions and positions that influenced

them, in conclusion, we can say, in opposition to Enayat and Federspiel,9 that neither

Mawdüdi nor Natsir formulated and proposed a comprehensive state system. ln other

words, we concur with Maarif that neither in lndonesia and Pakistan nor in any other Muslim

counL1' bas any scholar of Islam written a universally comprehensive, systematic and

applicable work on politics in Islam in modem times. JO

'For a general discussion on the phases of Indonesian political history, sec Harold
CIOUCh, ~Indonesia,~ in Mohammed Ayoob, cd The Politics of IsIIU1ÛC kassmion (New
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Mohammad Natsir (1908-1993),~ in 5lUdia IsIlIllIiJaJ. Vol. 2, No.\. (1995), p.132.

%nay&! states that Mawdiidi's ~gious and poliâcal teaehings thus olfa the mosl
comprehensive exposition 50 far of the nalUJ'C of an Islamic stalC." Hamid Enayat, Modem
Islamic Politica1 Thought (Austin: University of Texas Press. 1982. 2nd cd, 1988), p142, and
Federspiel writes that "...of ail the leading Persis writers, NalSir was the only one who
allCmplCd a full exposition of the concept of an 1sIamic stalC." Howard M. Federspiel,
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GLOSSARY, ABBREVIATIONS,
AND IMPORTANT ORGANIZATIONS

abangan (Indonesian, from Javanese) = nominal Muslim.

ahl al-baIl wa al-'aqd (Arabie) = people who loose and bind, electors, or the elite.

AIML = All-India Muslim League, whieh was later on ehanged to the Muslim League of
Pakistan, was founded in 1906.

al-Irsyad (Indonesian, from Arabie) = guidance; the name of an Islamie reform movement
founded by Ahmad Surkati in Jakarta in 1913.

al-llUl$iili1;J al-mursala (Arabie) =general ineterest of eommunity.

amana (lndonesian from Arabie) =trusteeship.

amar ma'riifnahy munkar (Arabie) =enjoining the good and forbidding the wrong or the
evil.

AMS =Algemene Middelbar Sehool (General Senior High Sehool).

'ar9 (Arabie) =form.

'll$Bbiyya (Arabie) = kinship and tribal ties.

Ayub Khan = the president of Pakistan (1958-1969).

baldatun (ayyibatun wa rabbun ghafür (Arabie, from a Qur'anie verse) = a territory fair and
happy, and a Lord Oft-Forgiving.

Bhineka Tunggal !ka (lndonesian, from Old Javanese) ="Unity in Diversity", Indonesian
national motte.

BPUPKI =(Badan Penyelidik Usaha Persiapan Kemerdekaan Indonesia - Investigatory
Body for Preparatory Work for Indonesian Independenee). It was set up by the
Japanese in March 1945.

Budi Utomo =(Noble Enedavor), founded on 20 May 1908.

CIDA = Canadian International Development Agency.

dâr al-Islam (Arabie) ='The Household of Submission: meaning the territories govemed by
Muslims under the sbarica; the term opposite is dâr al-l;{arb. 'The House ofWarfare:
those lands lacking the security and guidance ofGod's law.

dawla (Arabie) =state or govemment.

dawla IsJamiyya (Arabie) =an Islamie state
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dawla l;Jukiimiyya (Arabie) =an Islamie statelgovernment

da'wa (Arabie) =to eall to Islam; religious missionary activities.

Demokrasi Terpimpin =(Guided Democraey), general term for the years 1957-1966, in
whieh Indonesia was dominated politieally by Sukarno.

DEPAG RI =Departemen Agama Republik Indonesia (Department of Religious Affairs of
the Republie of Indonesia).

dhimmi (Arabie) = Non-Muslims whose religion is tolerated by Islam; they are protected
under Muslim law and must submit a poil tax to Muslim government.

din (Arabie) =Literally, religion; used by Mawdüdi to mean true faith, unwavering
adherence to religious law.

fatwa (Arabie) = an opinion on a point of law made by an 'iilim or a mufp (Iegal scholar) or
a qii9i (judge).

litra (Arabie) = The original framework or nature ofhumans as ereated by God, eonsidered
good.

fundamentalism = A term originally applied to eonservative Protestant Christians, but more
recently applied to religiously eonservative Muslims who interpret their Seriptures
literally and rigidly and who favor a striet adherence to their doctrines and practices.

fiqh (Arabie) = Islamie jurisprudence

GAPI = Gabungan Politik Indonesia (lndonesian Politieal Federation), founded in May
1937.

Gestapu = Gerakan September tiga puJuh (September 30th movement). reffered to a failed
eoup d'état by PK! in 1965.

GOLKAR = (acronym of Golongan Karya, a government party), founded in 1966.

l;Jadd, pl.1)udüd (Arabie) =boundaries. the punishment prescribed by the Qur'an or sunna
for crimes.

HIKS = Hollands-Inlandscbe Kweek Scbool (Duteh-Native Teacher's Training College).

HIS = Hollands Inlandsche Scbool (General Elementary Scbool)

1)ukümat-i jJiibiyyat (Urdü) = Divine government.

ibiïc/a (Arabie) = Worship•.

ijma> (Arabie) = Consensus.
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ijtihiid (Arabie) =Intelleetual effort of Muslim jurisls to reach independent religio-Iegal
decisions. a key feature of modem lslamie reform; one who exercises ijtih;Jd is a
mujtahid.

imam (Arabie. Urdu) = literally. a leader of prayer or a head of state or a founder of the
school of law.

!NC =lndia National Congress was founded in 1885.

istidbiid (Arabie) = tyrany.

isti.l)siin (Arabie) = the prinsciple of desirability.

Jamii<at-i Isliimi (Urdü) =Muslim Society. founded in 1941 by Mawdüdî.

JamCiyat-i cUlamii'-i Islam =The Association of the lslamie Seholars was founded in 1945
by Shabir Ahmad Usmani (1885-1949).

jawhar (Arabie) =matter.

JlB = Jong lslamieten Bond (ls1amie youth association).

jihad (Arabie) =exercition in the work ofGad, including, 5Ometimes. armed force.

jizya (Arabie) = poli tax. sec dhimmi above.

kiifir (Arabie) =Iiterally 'reject'; used in Muslim theology and law to define the unbeliever.

kaliim (Arabie) = theology

khalifa (Arabie) = Iitera1ly means the sucessor ofMubammad. the head of state.

khurafat (Indonesian, from Arabie) = superstition.

KNIP =Komite Nasional Pusat (Centrallndonesian National Committee).

majlis-i ciimila (Urdü) =excutive council.

M. A. O. College = Muhammadan Anglo - Oriental College, founded by Ahmad Khan in
1878.

Masyumi = Majlis Syuro Muslimin lndonesia (Indonesian Muslim Legislative Couneil).

maulvi (Urdü. from Arabie) = a Ieamed man, a graduate in theology.

MlAl = Majlis al-lsIam NIa al-Indünisi. a federation of lslamie organization in lndonesia
whieh was founded in Surabaya in 1937.

modemism or Islamic modernist = Islamic modemilS advocate flexible, continuous
reinterpretation of lsIam 50 that Muslim may develop institutions ofeducation, Iaw.
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and politics suitable to modem condition. This movement was started in the late
nineteenthcentury.

Mohammad Hatta (1902-1980) = the flfSt vice president of Indonesia (1945-1958).

Muhammad Ali Jinnah (d.l948) = the fisrt president of Pakistan (1947-1948).

Muhammad Zia-ul Haq (1914-1988) = the president of Pakistan (1977-1988).

Muhammadiyah = (Followers of Muhammad), Muslim modemist organization founded in
1912 by K.H. Ahmad Dhlan (1868-1933).

MULO = Meer Uitgbreid Lager Onderwijs (Junior High School).

muCâmaJa (Arabic) = mundane affairs.

NU =Nahdatul 'Ulama (Revival of Religious Scholars), founded in Surabaya in 1926 by
K.H. Hasyim As'ari (1871-1947) to resist the cise of moclemism in Indonesia.

nahçia (Arabic) =renaissance.

ml~~ (Arabic) = Iiterally a text; an explicit provision of the Qur'an or the Traditions.

ruPIn (Urdü. from Arabic) = system.

Pancasila (lndonesian, from Sanskrit) =Pive Principles or Pillars.

PARKINDO = Partai Kristen Indonesia (lndonesian Christian Party) founded in 1945.

PARMUSI = (partai Muslimin Indonesia (lndonesian Muslim Party) founded on 20
Febryary 1968.

POl = Partai Demokrasi Indonesia (lndonesian Democratic Party) founded in 1973 by a
govemment-enforced merger of the PNI, Paratai Katolik, PARKINDO. Murba and
IPKI.

PERSIS =Persatuan Islam (lslamic Union). moclenist Muslim organization founded in
Bandung in 1923.

PERTI =Persatuan Tabiyah Islamiyah (Islamic Education Association), founded in West
Sumatra in 1930.

PlI =Partai Islam Indonesia (lndonesian Muslim Party).

PKI = Partai Komunis Indonesia (lndonesian Communist Party).

PNA = Pakistan National Alliance was founded in January 1977 to face the Pakistan People
Party, founded in 1966.

PNI =Partai Nasional Indonesia (IndoDesian nationalist Party), founded in 1945.
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PPKI = Panitia Persiapan Kemerdekaan Indonesia (Preparatory Committee of Indonesian
Independenee).

ppp = Partai Persatuan Pembangunan (Deve1opment United Party), founded on 5 January
1973 as a forced merger of the four Muslim parties, Parmusi, Perti, NU, and PSU.

PRRI =Pemerintah Revolusioner Republik Indonesia (revolutionary Govemment of the
Republie of Indonesia), founded in 1958.

PSII =Parti Serikat Islam Indonesia (Islarnie Association Party of Indonesia), founded in
1913 by H.U. S. Cokroarninoto and H. Agus salim.

purdah (Urdu) =the term applied to the system of seclusion of Muslim women in India and
Pakistan.

qayyim (Urdu, from Arabie) = seeretary general.

Quraysh (Arabie) =The leading Meeean tribe to whieh the Prophet belonged.

qiyas (Arabie) = argument by analogy.

ribif (Arabie) = usury, whieh baned by Islam.

$alïh qiyiidat (Urdu) = Virtuous leadership; the Jamii'at's term for the kind of leadership it
hopes to bring power.

santri (Indonesian, from Javanese) =devout or pious Muslim.

shahiida (Arabie, Urdu) =Muslim testimony of faith: "There is no God but Allah, and
Muhammad is the Messenger of Allah."

shirk (Arabie) = lit. 'association', association of something with God. other than God
Himself and is eonsidered a fundamental error at the root of ail sins or transgression.

shiirii (Arabie, Urdu) =the prineiple ofdemocratie participation; consultation.

Suharto =the present president ofIndonesia. (1966- )

Sukarno (d.1971) = the fust president of Indonesia (1945-1966).

sunna (Arabie) =Tradition; proper practice of Islam, following the example of the Prophct
M$mmad.

Sunnis (Arabie) = The majority of Muslims, who believe that any good Muslim can be
leader; they prefer to reach agreements by means ofconsensus and do not recognize
special sacred wisdom in their leaders Iike Shi'ites do.

swiirBj (Hindi) = Home rule; policy introdueed by the Congress party in its struggle for
independence.
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~ïrJt aJ·nabï (Arabie, Urdu) = the path of the Prophet.

tafsir (Arabie) = a eommentary on the Qur'an.

tajdïd (Arabie) =Literally. renewal; refers to Muslim millenarian yeamings.

takhayyur (Arabaie) = The modemist process of selection from variantjuristie opinions and
interpretations.

taJfiq (Arabaie) = Iiterally, piecing together. The process in legal modemism of patehing
together or eombining the views of diffemet schools and jurists, or elements
thereform. to form a single Jegal rule.

taqüd (Arabie) =blind acceptanee oftrndition or thought.

taw/;ûd (Arabie) = .he unity of Gad.

ummat (Indonesian, from Arabie) = Community of Muslims.

ummatan wasaran (Arabie) =moderate eommunity.

zakat (Arabie) =Acanonieal tax, the payment ofwhieh is ineumbent on alI Muslims.

?ulüm (Arabie, Urdü) =exploitation or oppression.
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